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EDITORIAL 

Ifaffords me immense pleasure to announce before the scholarly 
world the publication of this journal of our department. It is the 
long-cherished decision of the University to have a departmental 
journal to focus the research activities of the teachers of the depart- 
ment. With this end in view, this journal mostly delineating and 
devoted to the Sanskritic studies, is being reared up under the aegis 
ofthe department of Sanskrit. Itis also quite in the fitness of 
things to see how our confréres in other Universities look at the 
Sanskritic studies, and to publish their articles in our journal for 
the benefit of our students. Goaded by the favourable reception 
from our other collegues of the same profession, I have ventured 
to invite some of their articles to enrich our journal. I cannot 
resist my temptation from commenting on their masterly writings 
to abbreviate the basic tenets expressed by those master-minded 
scholars. These are as follows : 
Contemporary Indian Attitude Towards Sanskrit Literary Tradition : 

In this paper Dr K. Krishnamoorthy has discussed inter 9118 the 
contribution of post-independence Kannadi writers in the field of 
Sanskrit based writing. Thus Kuvempu in his RaimayanadarSana 
has created the old epic characters in a new light and his work has 
acquired a modern socio-political sensibility and a new psychological 
complexity unknown to the original. D. R. Bendre's rendering of 
the Meghadüta is a creatively appealing translation. Vinayaka’s 
Bhàrata-sindhu-ra$mi—his Magnum opus—a bit influenced by Shri 
Aurobindo’s Savitri is a work accommodating the rules of Sanskrit 
Alankara, Riti, Guna & Rasa and the poetic canons perfected in 
Western criticism as well. The works of Masti Venkatesha Iyenger 
and D. V. Gundappa like Sanskrit kavya give *'kàntásammita 
upadega” in the devotional hymns instead of apeing western literary 
fashion. S.L. Bhyrappa and other novelists attempt to set modern 
socio psychic problems in the old epic frame work. D. Narasimha 
Shastri captured the Vedic-Epic ethos in his novels like Mahabrah- 
mana & Mahaksatriya. Other writers like N. Raghunathan (tran- 
slation of the Ramayana and the Bhagavata), P. Lal (transcreation 
of portions of the Mahabharata) K. P. Srinivasa Iyenger (metrical 
translation of the Sundarakanda of the Ramayana) are also named 
and the author concludes with the hope that future generations of 
Kannada writers will not be divorced of the priceless heritage of 
Sanskrit. 


hà 
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Pratibha in Indian thought: Pratibha or Prajná is a flash of 
light or insight into the nature of truth. MM. Dr. Gopinath Kaviraj 
wrote on the Doctrine of Pratibha in Indian thought in 1923-24 and 
again discussed it in his Aspects of Indian thought in 1966. In 
these he has brought out the import of the term Pratibha or Prajña 
according to Nyaya-VaiSesika, Vedanta, Mimamsa, Yoga, Vya- 
karanqa Tantra, Buddhist, Jain, Mahabharata, Purana & Classical 
Sanskrit literature. Dr. Nathmal Tatia, Retd. Director of Vaishali 
Inst. of Prakrt and Jain Studies while summarising the above papers 
gave his appreciation and suggestion for a further study of the 
topic. He adds to our repertory by quoting from the Dighanikaya, 
Atthasalini (comm. on the Dhammasamgani), Cullaniddesa (comm. 
onthe Parayanavagga of the Suttanipata), Mahavastu and Jain 
Ardhamagadhi canons. He also informs that a vast literature on 
the subject of Prajííà (or Pratibha) in Buddhism exists in Pali, 
Sanskrit, Chinese and Tibetan sources and patient research on it 
will be rewarding. There is an interesting paper on Anandavardhana 
& Pratibha (in Bengali) by Shri B. P. Bhattacharya in Our Heritage, 
special number, 150th anniversary (of Sanskrit College) volume 
(1824-1974). 


The Integral Philosophy of Mm. Gopinath Kaviraj 


Mm. Gopinath Kaviraj’s life and philosophy at once inspire 
wonder and respect in the mind of his readers. By sustained atten- 
tion and great effort he acquired almost superhuman knowledge 
on all branches of traditionallore. As per the dictates of his 
spiritual guide Swami Vishuddhanandaji he spent forty years of his 
life on spiritual pursuits and gathered experience fiom the company 
of many religious leaders of our country including Ma Anandamayi. 
He preached a new path to attainment called Akhanda Mahayoga 
(Integral Philosophy) which would help all and not a few only to 
attain moksa. 


Prof. Govindagopal Mukherjee who had the fortune of getting 
regular instructions from Mm. Dr. Kaviraj here gives some idea of 
that Integral Philosophy. Reason, according to that savant, should 
be aided by Revelation for discovery of truth. Equal emphasis 
on Vivekajüàna and Vivekajajňāna marks out his integrel philo- 
sophy and its ideas find support from the Kashmir Saivism. The 
topic is not a very easy one and interested readers may look at the 
paper of our teacher Pt. Dr. Shri Shrijiva Nyayatirtha in his 
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Mm. Gopinath Kaviraj Lecturers, Calcutta University, 1977, on 
Akhanda Mahayoga (Integral Philosophy). 


The Prayaniya and Udayaniya istis: When the Vedic rituals 
have practically gone out of the Indian scene, the paper of Prof. 
Sadashiv Dange on two Vedic rituals—preliminaris to the Agnis- 
toma sacrifice deserves special attention. It 13 known that the 
performance of Agnistoma is preceded and followed by some 
minor rituals and the scheme is Diksaniyesti-Prayaniyesti-Atithyesti- 
Pravargya-Upasat-A gnistoma-Udayaniyesti-Udavasaniyesti—of these 
Prayanlya and the Udayaniya form a complementary dual and their 
general procedure is the same with slight variations. The position 
of anuvakya and yăjyā mantras in the Priyaniya is reversed in the 
Udayaniya. Such and other connected matters are discussed in the 
paper with reference to different Vedic texts like the Aitareya 
Brahmana, Satapatta Brahmana, Sankhydyana Brahmaya, Taittiriya 
Samhita etc. 

Asvaghoga and the Painting of Cakravarty Buddha in Indian Art 


A$vaghosa was not a polyhistor he was a polymath too and Prof. 
Ashok Chatterji refers to A$vaghosa's Buddhacarita and Sütrü 
latkara to show that the measurements for drawing anthropomor- 
phic figures as conceived by Aévaghosa were followed in later Silpa 
texts also. 


Some Remarks on Atharvaveda 19.53 & 19.54. 


Prof. S. G. Kantawalla in his attempt to bring out the deep 
significance of the Atharvavediya Kálasüktas compares them with 
the Purusasükta (Av. 19.6 & Rv. 10.90) and other famous Vedic 
hymns. Kala is creative, from it emerges everything—such things 
are attempted de novo in this paper effectively. 


Some observations on Sagotrd marriage and present day Bengali Hindu 
Society. Manu and other lawgivers have not allowed sagotri marriage 
and yet it is being practised now-a-days. The guardians of present 
day brides and grooms try to solemnize this marriage in a round- 
about way to avoid the direct injunctions of scriptures. This leads 
to several problems and they have been discussed in a nutshell in 
this paper by Dr. J. Ganguly Shastri. 


On the Conception of Language and Phonetics in Indian tradition 
vis-a-vis Greek and Latin authors—In this paper Dr. S. R. Banerjee, 
Head of the department of Comparative Philology and Lecturer in 
the departments of Sanskrit and Modern Indian Languages of the 
University of Calcutta, has narrated the trend of linguistic specu- 
lation among the Indo-Buropean and Latin peoples, specially the 
peoples speaking Greek, Latin and Sanskrit. He has quoted Greek 
and Latin terms side by side with O.L. A. terms and discussed their 
connotations and made an interesting contributions to the History 
and Prehistory of linguistic studies. 


Siva myths—Ardhanárisvara and Tripurintaka 


Dr. Sm. S. S. Janaki, Director, K. S. R. Inst. Madras, studies 
the cult of Siva—the popular God of Hinduism from various angles 
She refers to some Siva myths like Ardhanáriévara and Tripurüntaka 
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tries to detect covert references to them in the R.V. and compares 
various Tantrika and Agamika passages and also some Puranas to 
give a rational interpretation of such myths. 


Ritual setting of the Upanisadic Philosophy—Some veteran 
scholars of Calcutta like Late Rai Bahadur Basanta Kumar 
Chattopadhyay, Late Professor Devendranath Ray and others 
while classifying the  Upanisads into Suddha Vaidantika and 
Sankirna wanted to find out ritual elements even in the metaphysical 
teachings of them. In this paper Dr. Sm. Sindhu S. Dange Professor 
of Sanskrit, Bombay University has studied that Upanisadic thinkers 
took help of traditional ritualism’ while laying down the meta- 
physical thoughts. Interested readers will find in this paper a 
significant contribution on synthesis of jñana and karman in the 
Upanisads. 

A Light of Tantricism on the Devisukta. Shri Nitish Bhattacharya 
has tried to find out elements of Tantricism in the famous Devisukta 
of the Reveda (X. 125) in this paper. 

Sanskrit Section 
स्वामिदयानन्दसरस्वतीमतेन salt सुक्तद्वये etc. 


Dr. Sudhir Kr. Gupta has made an analysis of Svami Dayananda 

Sarasvati’s commentary सत्यार्थप्रकाश on two Rgvedic hymns (I. 162 

and I. 163) to show that Aávamedha does not necessarily involve 

slaughter of the sacrificial horse. He concludes ऐहिकसुखप्राप्तिस्तथा 
चास्मञ्चानं प्राप्य मोक्षप्राप्तिरिवाश्‍वमेधयाग: | 


Dr. Dipak Ghosh has made a study of the concept of negation 
according to Advaita Vedanta text in his Paper—अभाव-मावनायामङ्वैत- 


दर्शनम्‌ | 


Dr. Sitanath Acharya in his lengthy article has drawn together 
parallel passages from the works of Kālidāsa and Bhiravi while 
making a critical study of the works of the two makers of Indian 
literature. 


In fine, I can say that Iam grateful to our University authorities 
for the encouragement and patronage offered to us for bringing out 
this issue in time. Our Secretary, Dr. 5. C. Banerjee and his office 
are very helpful ia this matter. Iam also grateful to the collegues 
of our department for their helps and suggestions. Dr Joydev 
Ganguly Sastri and Dr Satya Ranjan Banerjee are to be thanked 
specially for their active cooperation so ungrudgingly proffered 
whenever solicited that it wasimpossible to bring out this volume 
without them. Last but not least, the press is also to be thanked 
for bringing out this issue inso short a time. Despite our best 
attempts and care some misprints cannot be avoided for which 
we have the indulgence of the readers. If this volume of the journal 
proves useful to scholars, I shall deem my endeavour amply 
rewarded. 

Karmanyevadhiküras te | 


Department of Sanskrit, Asoke Chatterjee 
Calcutta University. 
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CONTEMPORARY INDIAN ATTITUDE TOWARDS 
SANSKRIT LITERARY TRADITION 


Dr. K. KRISHNAMOORTHY 


“Sarnskrtarn nama daivi vik 
anvükhatà maharsibhih” —Dandin 


Sanskrit indeed is speech divine 
perfected on earth as sages opine ! 


Here is a subject which is at once intriguing and interesting and 
also disconcerting to some extent. I think, in all fairness, I should 
begin with a disclaimer. True, I have been long familiar with the 
mainstream of our Sanskrit literary tradition, not only in its pristine 
sourcehead but also as it percolated down the centuries into several 
regional literatures in India in its long and chequered history 
spanning many centuries. And till the beginning of this century, 
no one ever doubted that it was a very healthy and chastening 
influence making the several literatures agog with a spirit of devo- 
tional fervour promising religious merit here and hereafter and 
transcending the narrow distinctions of caste, colour, position 
and pelf. 

But I must be pardoned for my confessional that my idea of 
‘contemporary Indian attitude’ isa bit confused and murky. All 
I can claim is an intimate familiarity with my mother-tongue, viz., 
Kannada and with English as a medium of my studies. I can 
understand Hindi, Mšrathi and Telugu, but cannot write effectively 
in any of them. Hence, my observations have to be taken only 
as partial or passing glimpses of the literary scene today in India 
a propos of Sanskrit literary tradition. Perhaps this paper might 
serve to illustrate the truth of the adage : “A little knowledge is a 
dangerous thing”! 

For the purposes of this paper I should state at the outset in 
what sense lam taking the term ‘contemporary’ in the caption. 
At any given time, there is scope indeed for the prevalence of as 
many attitudes as there are individuals with respect to any issue. 
Since the issue on hand isa literary one, it naturally restricts the 
sense of the term ‘contemporary’ to major literary practitioners— 
either creative or critical—in the post-Independence era of India 
in any one of the several recognised languages of our vast sub- 


continent, 
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Swami Vivekananda, Gurudev Tagore and Sri Aurobindo who 
pioneered and heralded the renaissance in modern Indian literature 
and culture and who have left us a golden harvest of creative and 
critical writing, fall outside the purview of this paper though they 
are father-figures who were instrumental to a large extent in reshap- 
ing the modern Índian's attitude towards his rich heritage of 
Sanskrit literary tradition, A broad concept of universal man 
almost in the last leg of his journey towards the destination of 
spiritual perfection by sadhanà and divine grace emerges in their 
works, which captivated the hearts and stimulated the minds of 
several great writers in Indian languages who are now in their 
seventies and happily with us today, recognised as masters far and 
wide. 

A deep concern for democratic values, a burning zeal to end the 
social and economic disparities around us and an almost revolu. 
tionary attitude against the dead and decadent fossils of encrusted 
religion and old morality characterise the new attitude which also 
synchronised with a mood of growing disenchantment in the wake 
of evils like corruption, immorality and black-marketing which 
mushroomed in the wake of the long-cherished political indepen- 
dence. For a while, our wealth of cultural heritage in Sanskrit 
was turned down as unrealistic phantasy by a generation of new 
writers who were more and more influenced by the post-war 
Western poets who were experimenting with poetry of personal 
statement in their agony of crumbling values and vanishing faith 
in a war-torn world. They turned away from the vast canvas of 
the ancient heroic epics and the debonair joy of sweet lyrics to the 
complex caverns of individual personality in which only despair 
and anguish could reign. This presents a sharp contrast to the vein 
of sustaining hope and an eye for beauty in man and nature, during 
the earlier dawn of the romantic movement. 

Marxist, Existentialist and Psycho-analytical ideals found their 
ready echo in the modernist enthusiasts of Indian languages and 
sparked off a wave of denigration against the so-called moribund 
rules of Sanskrit poetics. The door was thrown wide open for the 
entry of regional chauvinism, class or caste loyalties and radical 
reformist tendencies in socio-economic as well as religious fields in 
the educated new leaders who ‘spearheaded protest movements 
against the so-called elitist classical models and Sanskrit studies in 
depth. The pan-Indian character of the Sanskrit tradition over 
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several centuries was wilfully played down, while its decadent and 
moribund traits were played up with aplomb, The historico-critical 
tradition of Sanskrit studies initiated by Western scholars in our 
universities contributed in its own way to the devaluation of the 
great Sanskrit classics and their living hold on the people at large, 
because these were studied more as museum-pieces of the past for 
reconstructing ancient history and culture than as living forces 
that could quicken creative literature with any relevance to contem- 
porary life. Even the reports produced by Education Commissions 
and University Commissions highlight this state despite their 
encomia of the past greatness of Sanskrit literature and culture. 

On the other hand, the small and shrinking coterie of traditionist 
pandits with their blind reverence to Sanskrit began to fade away 
for want of patronage ; and tbeir literary work, mostly imitative of 
past effete models in form and style. Though sometimes novel 
in theme, almost languished for want of readership as well as 
leadership. It did not throw up any genius of the stature of a 
Kālidāsa or Banabhatta. A first-hand appreciation of the great 
Sanskrit classics became almost defunct in this new climate where 
studies were more examination-oriented than concerned with 
induction of all-time human values as enshrined in the Sanskrit 
classics-epic and dramatic. Now one might almost sum up the 
contemporary Indian attitude towards Sanskrit literary tradition as 
mostly negative, sometimes hostile and rarely respectful. 

A philosopher like Prof. K.C. Bhattacharya bewailed even in 
the thirties that educated Indians were so much de-Indianised by 
their western education that servility had entered their very soul 
as it were. This became a subject for a frank and free discussion 
recently in the columns of the Indian Philosophical Quarterly. At 
the same time, it should also be admitted that the negligible literary 
work coming out in Sanskrit these days hardly rises above 
mediocrity, when compared with its counterparts in other modern 
languages. This shows clearly how a more admiration of or an 
acquaintance with the old tradition is not enough to guarantee 
excellence in creative writing. 

The interpretation of the tradition by modern scholars—whether 
trained in the Western method or the traditional method—is more 
often than not so mechanical and tedious that it cannot inspire any 
spectacular achievement. The products are for the most part either 
flagrantly artificial or frivolously superficial. I might quote in this 
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connection a quatrain of an anonymous classical poet which 
‘concludes that servility of thought is veritably a greater deadly sin 
than the five counted in law books: 


(Trans 


socchvasam maranath niragnidahanarh 
nih$rükhalam bandhanarh 
nispankarh malinam, vinaiva 18186 8171 
saiga mahaydtana | 
sevasafijanitarh janasya sudhiyo 
dhik parava§ya yatah 
paficánürh savišesarh etad aparam 
sastham mahapatakam // 


It is indeed living death ! 

It binds one without using chains, 

[t sullies the soul without throwing dirt 

It causes agony without driving one to Hell. 

Fie upon such slavery which taints the wise even | 
It is a sixth sin that outbeats the Five Great Sins !) 


II 


The dry traditional scholars who took to interpreting the best 
specimens of Sanskrit literature and the pedantic authors of 
rhetorical treatises in. Sanskrit and their modern counterparts in 
modern languages all have their share in creating a big gulf between 
the best in the tradition and the modern leisureless litterature. Even 
King Bhoja (C. 1000 A.D.) has a jibe at such scholars who can only 
help create a distaste for literature : 


(Trans 


durbodham yad ativa tad vijahati 
spastartham ityuktibhih 
spastarthesvati vistrtim vidadhati 
vyarthaih samasadikaih / 
asthine 'nupayogibhisca bahubhir jalpaih 
bhramar tanvati 
grotrnam iti vastu-viplava-krtah 
sarve'pi tikakrtah // 
What is difficult they slur over bystating 
“The se. se is obvious" | 
when the sense is crystal clear, they complicate 
it by endless explications of grammar. 
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By their irrelevant and useless luculrations 
at length, they only confound the readers 
more and more. 

In a word, all commentators form a tribe 
out to distort the essence of literature |) 


Add to it the bane of modern teachers in colleges who import, 
lock, stock and barre], the norms of Western criticism to evaluate 
the worth of Sanskrit classics and often find them woefully wanting 
in excellence. No wonder the creative impulse cannot thrive in such 
an uncongenial atmosphere all round. 


But the wonder is that the quintessence of our Sanskait literary 
tradition was not quile lost upon our major writers. The glamour 
of the grand epic mode has caught the imagination of such great 
masters as Kuvempu and Vinayaka. True, the ancient frame has 
undergone a remarkable seachange in the crucible of a modern 
sensibility ; and the resultant new epics have gained in breadth and 
depth. In Kuvempu's Ramdyanadargana, the old characters—both 
high and low—-acquire a modern socio-political sensibility and a new 
psychological complexity unknown to Valmiki. They represent a 
modern Indian ethos and shed some of their incredible supernatural 
associations in the Sanskrit source. More often than not, episodes 
become symbolic of new horizons of thought and living experience 
of people today. The much-maligned characters like Manthar& and 
Ravana too appear in a new light enlivened by a new tragic vision. 
Even the villains are portrayed as having a core of goodness deep 
down within them. Rama is no longer a divine paragon of virtues. 
He confesses to his moral lapse in his encounter with Valin. He 
shows his magna ability of heart when inflicting the fire-ordeal on 
himself alongside of Sita at the close, Such re-furbishing of old 
epics becomes a creative experiment to embody some present-day 
human values in a richly embroidered sophisticated vocabulary 
drawn from the gold-mine of Sanskrit. 

In the mystico-spiritual and scintillating imaginatian of D.R. 
Bendre, even Meghadüta of Kalidasa which is overtly a lyrical 
monument to the eternal agony of separated lovers, is translated 
with such effect and force that the translation comes to acquire a 
new lustre of symbolic significance suggesting the eternal quest of 
the human soul for a union with the universal spirit. And Bendre’s 
acquaintance with every nook and corner of the Sanskrit goldmine 
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was indeed more than peripheral. It was often profound. His 
example illustrates how profundity of perception can succeed where 
perfunctoriness fails. Ihave not come across a more creatively 
appealing translation of Kalidása's masterpiece in any other langu- 
age, including English. 

But the creative vision might encompass the vast canvas ofthe 
entire history of man on this planet and his evolution by slow 
degrees up to the atomic age materially and up to union with the 
Supreme Absolute by various stages of ascent in the inner states of 
spiritual consciousness unplumbed by the West. Such a triumph 
of epic design is made a reality in Kannada by Vinayaka who 
remoulds the untapped Vedic lore to embody such an all-embracing 
vision and brings on the stage sages like ViSvamitra and Vasistha, 
Kings like Sudesa and Satyavrata and a host of others high and low 
who were dogged by socio-political, racial, cultural and spiritual 
problems that beset all of us in the contemporary world and to 
which they fiad successful solutions despite racial conflicts, pre- 
judices and superstitions. Such is the timeless design of cosmic 
proportions devised by Vinayaka in his magnum opus, viz. Bharata- 
sindhu-ra$mi running to some thirty thousand lines. It combines in 
itself not only the best features of ancient Sanskrit epics and. 
Puranas, but also of almost all major Western epics too, with a 
sureness of touch which only a genius can achieve. The narrative 
has numerous twists and turns. But the message is clear that all- 
encompassing love alone is the panacea for ending the menace of 
wars and that peace must first dawn in man’s heart by the sublima- 
tion of his spirit before he can overcome the temptations of the 
malerial world on the one hand and a mental frustration or sense of 
alienation on the other, both being the worst maladies of contem- 
porary man over the entire earth. The poet's vision here rises to 
cosmic heights leaving far behind the level-ground of common indi- 
viduals we see around us. Such an assimilation of the Sanskrit 
epic vision with a most versatile contemporary awareness is both 
unique and spectacular. It could not have been written by one who 
was not steeped in India's great Vedic and epic heritage. Though 
influenced in part by Sri Aurobindo's Savitri, its structure is no less 
architectonic and vision no less apocalyptic. Here the multifaced 
influences mingle into one symphony heralding the ultimate victory 
of spirit over matter in man and culminating in man's spiritual as- 
cent to divine bliss, the summum bonum. The poet forges a refre- 
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shingly new poetic idiom which accommodates easily the rules of 
alahkara, guna, riti and rasa formulated by Sanskrit theoreticians as 
wel] as the poetic canons perfected in Western criticism. (0119 such 
a genius can rise above the limitations of a narrow parochialism 
which is plaguing most of our writers today in the regional 
languages. 

It can welcome into the epic whole chunks of Sanskrit sayings to 
illumine an otherwise esoteric dimension of mystical experience. But 
it demands a responsive reader difficult to find these days and if it 
does not scoff at Sanskrit literary tradition, itis more an exception 
which proves the general tendency to the contrary, either out of 
ignorance or out of impatience. 

Our classica) tradition had indeed a dual goal :—(1) to provide 
instant aesthetic delight by its artistic form, and (2) to offer instruc- 
tion in enduring human values by indirect persuasion after the 
manner of a lóving wife The second also underscored the efficacy 
of bhakti or devotion as the easiest approach to divine grace. Those 
writers today who subscribe to both these credos are in a real sense 
the inheritors of Sanskrit literary tradition, whatever be the literary 
genre which they cultivate, These include also writers like Masti 
Venkatesha Iyengar and D. V. Gundappa who have written devo- 
tional hymns in modern or classical measures. These stand clearly 
apart from the numerous writers who ape the changing literary 
fashions of the West, which often run counter to accepted ethical 
norms. They will not even let the Sanskrit tradition alone. With a 
zest worthy of a better cause, they heap ridicule on it, caricature it 
and add another nail to its coffin. This attitude reminds me of a 
Sanskrit saying : 


“mantsinah santi na te hitaisinah 
hitaiginah santi na te manisinah’’ 
(Ir. We have persons with learning ; but they are not well- 


wishers. We have well-wishers all right ; but they lack 
learning.) 


Novelists like 5. L. Bhyrappa are attempting to set modern socio- 
psychic problems in the old epic framework and offer modern ex- 
planations of the odd accounts in behaviour-pattern we often find in 
the epics in a way which offers perhaps a more satisfying intellec- 
tual or psychological explanation in the light of modern knowledge. 
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I am having iu mind novels like “Parva”. But traditionists might 
deride them as sacrilege. 

On the other hand, we have also the remarkable example of a 
yesterday novelist—Devendu Narasimha Sastri—who could recapture 
the entire ethos of a bygone age— Vedic or epic—-in his novels like 
Mahdbrdhmana and Mahükgatriya. He was so much steeped in 
traditional lore that he could make the past come alive in his treat- 
ment without any injury to old-world values. His attitude was one 
of unreserved admiration to Sanskrit classics. But such outstanding 
novels are not many in Kannada. 


HII 


Before concluding my rambling paper, I must make a mention of 
some very admirable translations in English of Sanskrit classics in 
the present decade. We all know how difficult it is for a translation 
to be both beautiful and faithful. N. Raghunathan of Madras has 
succeeded in giving us a very elegant and readable prose translation 
of Valmiki’s Ramdyana in three volumes and also of the entire Bha- 
gavata in two volumes, both published from Madras. This is a great 
undertaking executed with admirable devotion and dedication. 
Earlier, we had the laudable attempt at ‘transcreation’ of the Mahd- 
bhàrata portions by P. Lal of Calcutta. Nearer still, we come to 
Prof. K. R. Srinivasa Lyengar's metrical verson of the Sundarakanda 
of the RGmayana under the title—“‘The Book Beautiful” published 
by the Sahitya Akademi. The list is by no means exhaustive. But 
it augurs well and we might end in a note of hope that the trend will 
continue to attract our best minds more and more, so that future 
generations may not be divorced from their priceless heritage of the 
past in Sanskrit. 


PRATIBHA IN INDIAN THOUGHT 
Dr. NATHMAL TATIA 


Pratibha is a flash of light, an insight into the nature of truth. 
In the Agama it stands for the power of self-revelation or self- 
illumination of the Supreme Spirit, with which it is essentially and 
eternally identical. In the Ny&aya-Vaisegika and occasionally in 
Vedanta, Dr. Gopinath Kaviraj* points out, the term Pratibhá and 
sometimes Argajfidna is employed to express the supreme knowledge 
and the word Prajfid too is sometimes used in Yoga works as a 
synonym of -Pratibhd. In Vyakarana, both Prajña and Pratibha 
are to be found.and these are declared identical in sense with 
Pasyanti stage-of the fourfold Vak. The Agamas retain all those 
terms and add Samveda to the list of synonyms. The Buddhists 
are familiar with the name Prajfíd even in their oldest canonical 
literature, but do not seem to know anything of Pratibhd or the other 
terms. But the Jainas have, curiously enough, not a single one of 
these words in their philosophical vocabulary, though they have 
fully treated the subject in their works. They have discussed the 
question in their own way and under their own technical appellations 
e.g. Avadhijfidna, Kevalajfidna and so forth. ‘‘From a survey of the 
entire field", says Dr. Kaviraj, “it will be evident.that the problem 
has recurred everywhere, and has everywhere, to all appearances, 
been similarly dealt with?". 

1. In the Vaišesika and Nyàya literature, Absolute Knowledge 
is said to be attainable by every man who develops within himself 
the faculty of immediate vision and becomes in this way a Rs! or 
Seer. When the manas is absolutely motionless and is in the state of 
Yoga or Samádhi in which consciousness is exalted into an extra- 
ordinary clarity of Immediate Intuition, there occurs the vision 
which is called Pratibhé or Ársajfiana. Time, space and other limita- 
tions having vanished, the manas stands face to face, as it were, not 


1, The Doctrine of Pratibha in Indian Thought, originally published in 
1923-24 in the Annals of Bhandarkar Institute, Poona. Vide his Aspects of 
Indian Thought, pp. 1-44, University of Burdwan, 1966. 

2, Aspects of Indian Thought, p. 3 i 
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only with the pure self but with the realities of all things. This is 
Yogi-pratyaksa, pure and simple. 

But Jayanta, in his Nydyamafjari, distinguishes between two kinds 
of intuition, viz. one which arises in the manner of a sudden flash 
even in the life of an ordinary individual (usually female) at some 
rare lucid moment and the other which appears when the mind has 
gone through a process of regular discipline and purification by 
Yoga. Jayanta would restrict the use of the term Pratibhd to the 
former kind of intuition alone 


2. Inthe Yoga system of Patafijali, Pratibhd is synonymous with 
an aspect of Prajfid. It is said to be the supreme faculty omniscience, 
a vision in Eternity, sub specie eternitatis simultaneous (akarma), 
truthful, all comprehending and serene. As soon as the mind, by 
gradual training, is freed from the invading influence of the concepts, 
it acquires the power of merging itself in unity with any object 
(dhyeya) which may be presented to it—of indeed being filled with it 
and pervaded by it (samadhi). No matter what this object may be, 
it is then fully illumined and its real nature is perfectly brought out. 
This illumination is called by the name of Prajfid and is characterised 
as Rtambharü because it reveals the whole truth and is never falsi- 
fied. In the Togabhdsya, the sage ( prajña) is likened to one standing 
on the hill-top and looking down from his tower of glory on the 
toiling-moiling multitude below : 


_ prajiiaprasidam üruhya ašocyah $ocato janün /. 
bhimisthan iva Sailasthah sarvàn prüjfio'nupaáyati // 

3. The grammarian's doctrine of Pratibha is intimately bound 
up with his view regarding the origin of knowledge and of tne obje- 
ctive world. lt is the fundamental thesis of the Sabdika Sabda 
Brahman or Para Vak. In the womb of the Supreme Word or the 
Highest Universal (mahásámánya), there appears an infinite number 
of eternal Kala (Saktis, potencies) or Universals (aparasdmanya)— 
hierarchy of ideas—each of which has its appropriate name and 

-thought and through which it is revealed. It is through this name 
and this thought that the Universal is manifested, i.e., creation in 
` time (production of the individuals) follows. Naming and thinking 
-being virtually an identical process, the manifestation of the 


~ ` , y 


` 3. ‘What follows is a summary of the paper: The Doctrine of Pratibha in 
Indian Thought,. The summary will be followed by our appreciation and 
suggestions for a further study of the problem 
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Uaiversals is the same as the revelation of Veda, which ‘is nothing 
bùt the body of the eternal names and thoughts in eternal’. 
relation to the Universals. It is the self-revelation of the 
supreme Sabda, which in revealing itself reveals everything within 
it at the same time. Pugyarája describes it as the purest form 
of Prajña, bhagavati vidya visudhaprajña pratibhakhya, and identifies 
it with the Pasyanti stage of १४६६, It is eternal (anapüáyini), 
undivided (avibhaga) and devoid of succession (akramà). - Helaraja 
gives a beautiful description of Pratibha. He saysthat as soon 
as this celestial light dawns on the soul, the heart, begins to 
taste of an ineffable joy that this not born of the senses and knows 
no fading, aud the consciousness of divine majesty wells up 
from within in ever newer forms. It is the state of beautitude in 
which the soul is wrapped in the veil of the supreme glory of the 
Highest 

The wonderful instincts of bees and ants are well known,* ‘The. 
Vaiydkarana points these out as illustrations of his thesis that instinét 
and intuition are really far more potent faculties than the intellect 
or even the senses, pramünebhyo'pl sámarthyátisayam pratibhayah. 
Besides, these never err while the accredited means of right know- 
ledge are known to be deceptive on occasions. 


4. In the Tantrika literature, however, the doctrine of Pratibha 
finds a brilliant and elaborate treatment. In the Agama the Para Vak. 
occupies a subordinate position being conceived as the power of the 
Supreme Reality or Parama Siva, and would thus seem to correspond 
to Sabda Brahman while Parama Siva and Para Brahaman would be 
identical. Though there is admitiedly no essential difference between 
Pa$yanti and and Para in Vyükarama or between Pard Vak and 
Parama Siva in Agama, there is no denying the fact that there is 
some slight difference between the two systems regarding the chara- 
cter of V@k, in so far as one holds it to be independent and self-' 
subsistent while the other makes it a power subordinate to the 
substance with wbich it is identical. 





^4. Cf. Tantrasamgraha (frst part), Varanasi, 1970, p. 120 : 
bhaksyam sy&t kim abhaksyam và svüdvasvádviti niácaye / 
maksikápüm kutah samvit-kgaudrasaflcitikarmani // 
sarvajfiasyápy adhigthdtus tad vijrambhitam anyatha / 
krmimatralpaküáy&nàm sambhrtir vismayáspadam // 
katakasya phalam variprasddhanavichitsaya / 
dvipah ksipati (859६15६ prajfiá hyajfiasya kim pašoh // 
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The usual classification of Vak as fourfold is also recognised. The 
para seems to stand really for that aspect of the Vak when it is one 
with Parama Siva and is transcendent. The Pasyanti represents the 
Vimarsa, and the remaining two, viz., Madhyamá and Vaikhari are 
only cases of vikalpa. As Vimarša means the self-revelation of the 
Lord, it is intelligible that it is another name of Pratibha, with which 
in the system of grammatical philosophy PaSyanti has been shown to 
be synonymous. And this is borne out by the description of Pratibha 
found in the literature. | 

The Tripura Rahasya speaks exactly in the same strain. It des- 
cribes Pratibhd as the supreme form of the Ultimate Reality and 
says that it is on this, as on a mirror, that the universe is shining 
like a reflection. 

5. The word Pratibhà seldom occurs in Vedantic literature, but 
the doctrine was certainly recognised. In the ninth anuvdka of his 
Varttika on the Taittiriya Upanigad Sure$vara mentions it by name 
(Prütibhád-jfiana) and calls it drsa, thereby implying that this know- 
ledge, by nature transcendent, is the characteristic of ysis or seers, 
and it is further stated there that it comes into manifestation only to 
that seeking soul, who, by means of constant repetition of mantra 
and of prolonged meditation, is able to throw off the veil of Maya 
and enter into conscious communion with the Supreme Being. 

In Veddnta, we are confronted with a wide divergence of views 
among scholars. Even in the system of Sankara, there is hardly any 
unanimity. All these opinions, however, are centred on the funda- 
mental thesis of Sankaracarya viz. that omniscience, omnipotence, 
etc., are not really predicable of the Supreme Being. It is after and 
through the operation of Cosmic Nescience that these are attributed 
to Him. Since His essence is knowledge itself, it is only by a meta- 
phor that He may be called all-knowing. Omniscience and omnipo- 
tence are, therefore, pseudo-real concepts and not real. The Saguna 
Brahma, of course, is admitted to be personal and consequently 
omniscience and omnipotence belongs to Him, but then it must be 
remembered that the Reality, in the highest sense of the word, of the 
saguna aspect is not conceded. 

6. According to Mimdmsd, omniscience is not compatible with 
personality which is held to be a limitation. When the Veda is 
already assumed to be the eternal source of all knowledge it would 
be superfluous to posit a Personal All-knowing Being, either human 
or divine. 
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7. In the Buddhist philosophical literature, the term Pratibha is 
not generally found. But the word Prajfid is most frequent, and it 
occurs there with many of the associations which attach to the word 
in Patanjli’s system. It is asserted that the ultimate Truth ( para- 
mártha satya) reveals itself ia the light of Supreme Wisdom which 
arises from contemplation and quietude (samādhi, samatha), i.e., 
knowledge of things as things as they are in themselves as distin- 
guished from what they appear to us. The Prajfa is sometimes con- 
ceived as an eye ( prajfíácaksus) which is said to develop itself when 
the mind is purified by samadhi. The different stages of Prajfid are 
found represented by corresponding supernatural eyes, viz. (i) 
dharmacaksus, (ii) divyacakgus, (iii) prajfiacaksus and (iv) buddha- 
cak gus 

In Pali literature, the word dhammacakkhu (spiritual insight), 
also known as vipassand, is used for dawning of the spiritual sense in 
man on conversion. When this: is fully developed, the convert is 
established in the fruit of sotapatti and the first stage comes to an 
end. This eye is characterised as a faculty of true knowledge, un- 
disturbed by rajas (virajam) and free from obscurity (vitamalam). 
How this faculty is to be distinguished from the so-called divine eye 
(dibba-cakkhu) does not seem to be quite clear. That both are super- 
normal is, of course, plain. But it is sometimes asserted that 
dibbacakkhu is able to see visible objects only, though such objects 
may not be ordinarily within the scope of our faculty of vision. 

Buddhadatta, however, divides cakkhus first into two classes, viz. 
mámsa (physical) and pañña (supernatural) of which the latter is 
fivefold: (i) Buddha (ii) Dhamma, (iii) Samanta (iv) Nàna and (v) 
Dibba. From what he says of these powers of supernatural know- 
ledge it seems that (i) consists in the realisation of dfayas and 
anugayas which are supersensible, (ii) means knowledge of the three- 
fold path, (iii) stands for omniscience, (iv) indicates the Eye that is 
evolved (after conversion) and (v) dibba-cakkhu is synonymous with 
the supreme Wisdom or Prajña which arises from abhijfid citta (page 
65, ch. X, 635-639). | 

In the Sanskrit Buddbist literature also, the same fivefold division 
is to be met with. And in the Mahavastu it is pointed out that in 
vision by the physical eye (mamsa) light is needed; but in the 
function of the other eyes-it is not necessary. Divyacakşuş is 
characterised by the development of ten psychic powers (including 
the purity of Divyacaksus). But all these powers pale before the 
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Buddha Eye which is equivalent to Absolute and Unconditional 
Omniscience. mE | 

There is, of course, much confusion on the exact significance of 
the terms in Buddhist literature, for, in course of time and for various 
reasons, imports have graually changed. l 

A curious parallelism presents itself between the Buddhist philo- 
sophy and the Yoga system of Patañjali. Prajna asa means (hetu- 
bhüta) viz, the realisation of the noble eightfold path, leads to Prajña 
which may be considered as the End ( phalabhutta), viz. Nirvana. 
The former is the result of continued practice of the preliminary 
Prajita consisting in 4ruta, cinta and bhávaná, which are really noth- 
ing but the Buddhist counterparts of fravana, manana and nididhyd- 
sana of the Upanisadic literature and of agama, anumana and dhya- 
ndbhyasa of Yoga Bhdsya. The Prajfia or realisation of the path 
(márgajñana) of Buddhism corresponds to the realisation (saksatkéra, 
dargana) of Vedanta and to the Yoga of the Yoga system. 

In the doctrine of Universal Flux, such as that of Buddhism, 
there is no room for the past or for the future. [tis really a diffi- 
culty which Buddhism (at least its earlier school) does not seem to 
have successfully solved. All attempted solutions are but makeshifts 
aud show no way out of contradictions involved. 

8. In Jain philosophy, however, no such difficulty arises. Here 
the fact of omniscience, including the lower faculties of bare clair- 
voyance, thought-reading etc, claimed for the Lord who possessed 
it eternally and for the jivas who gain it after a striving, lends itself 
to an easy explanation. For it is admitted that the jiva is eternal, 
that the universe as such is eternal (though subject to'change) and 
that the jiva’s knowledge of this universe is also central. Absence 
of the object from the senses is not a barrier to its being known 
supernormally, it is the limitation of the senses alone that they can- 
not cognise things not present to them, but in the case of higher 
perception or intuition, which is not sense-born, the assumption of 
such limitation is not justified by experience. At any rate, it is 
admitted that whether present or absent, every object has a existence 
of its own. | 

The intuitive experience is said to be twofold, (i) relative and 
imperfect (vikala) and (ii) absolute and perfect (sakala). In the first 
case the intuition is known as avadhijfiana or avadhidarsana when its 
object is a physical substance (rüpin or mürta dravya) and as manah- 
paryaya when it discerns the thoughts of another mind ; and in the 
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second case it is exalted into the supreme level and is called. kevala- 
jñana and kevaladargana which is a characteristic of an Arhat. It 
need hardly be added that this .kevalajñána and darsana are the 
synonyms of Pratibha, Prajña etc. of the other systems. 

9. In the Mahābhārata the word Pratibha occurs several times, 
and the context shows that it conveyed the same sense in which 
we find it in the Yoga system of Patafijali. 

In the Sivapurána the term Pratibha is explained as to be the 
faultless illumination of things subtle, hidden, remote, past and 
future. It is said to be one of the supernatural obstacles (divyáh 
upasargdh) in the path of realization, but though an obstacle, it, is 
nevertheless supposed to be an indication of the proximity of this 
realisation (siddhisiicaka) itself. 

In the Kadambari we find the word divyacaksu instead of Pratibha 
in use. The sage Jabali is described there as possessed of this 
faculty by which he was able to see the entire universe (even the past 
and the future) as if verify present before his eyes. He acquired the 
power of omniscience through the gradual removal of impurities 
from his mind by means of constantly practised penances. The 
eleventh chapter of the Gita contains the classical example of the 
working of tbis faculty. On the eve of that memorable event, the 

battle of Kuruksetra, which was to decide the fortunes of India for 
milleniums to come, Lord Kygna graciously awakened this faculty in 
Arjuna who is said to have seen in Kpsna's body the whole universe 
with all its past and future states. It was the vision of many in one 
and in this way resembled a similar vision vouchsafed to the Buddha 
during the period of his contemplation on the bank of the Niranjana 
. 10. Our broad survey of the study by Dr. Kaviraj of the 
problem -of Pratibha and Prajfid in the different branches of Indian 
Philosophy clearly demonstrates his deep knowledge and perfect 
presentation of the issues relevant to the subject. The problem is 
unique and pervades the entire range of Indian thought. It is 
astonishing that Dr. Kaviraj gives absolutely correct Buddhist and 
Jain views on the issues he tracts of, though many of the relevant 
important treatises were not available to him. We propose here 
only to mention the material not accessible to scholars at the time 
when the article was written. 

11. The problem of the varieties of cakkhu is spread over the 
books of the Sutta and Abhidhamma Pitakas. Only three cakkhus, 
yiz. mamsacakkhu, dibbacakku and pafifiacakkhu,. are, , mentioned 


16 JOURNAL OF THE DEPARTMENT OF SANSKRIT 


in the Dighanikdya. In the Cullaniddesa, which is commentary 
on the Pirdyana Vagga of the Suttanipáta, two more cakkhus, viz. 
buddha-cakkhu and samantacakkhu are added.® In the Atffhasalini, 
which is a commentary on the Dhammasamgani, the following five 
are given as varieties of pafiücakkhu: (i) buddhacakkhu, (ii) 
samantacakkhu, (ili) Rdnacakkhu, (iv) dibbacakku, and (v) 
dhammacakkhu." We thus get a total of seven varieties of cakku. 
And if the paññacakkhu comprising five varieties of cakkhu is 
considered as one single category, we get two categories only, viz. 
mamsacakku and pafifiácakkhu (together with its five varieties just 
mentioned). The dibbacakkhu was perhaps, in later times, affiliated 
to the pafifidcakkhu which was its companion in the Dighanikaya 
as mentioned above. 

Of the above-mentioned cakkhus, the mdmsacakkhu of tho 
Buddha is his physical eye which is said to be exceptionally power- 
ful and sensitive. The dibbacakkhu is the deva-eye, the eye of a 
seer, all-pervading, and seeing all that proceeds in hidden world. 
The pafifiacakkhu is the eye of wisdom. The buddhacakkhu is the 
eye of the Buddha or of complete intuition. The samantacakkhu 
is the eye of all-round knowledge. The Adnacakkhu is the eye of 
knowledge. The dhammacakkhu is the eye of the truth, said of the 
attainment of that right knowledge which leads to arahantship, in 
phrases virajam vitamalam dhammacakkum uppajjati.® 

In the Cullaniddesa we find an elaborate description of five 
cakkhus. The mdmsa cakkhu (physical eye) of the Lord is capable 
of seeing upto one yojana on all sides in the day as well as at 
night. By the dibbacakkhu, the Lord can see as he desires to see. 
By the paññacakkhu, he is capable of discerning the respective needs 
of his disciples in respect of their spiritual path. The pafifiacakku 
stands for the analytical power which is coextensive with all that 
is knowable. By means of this cakkhu, the Buddha knows the 
intentions (Saya), the afflictions (anu$aya), the character (carita) 
etc., of his disciples. By means of the Buddhacakkhu, the Lord 
is capable of knowing the spiritual requirements of his disciples 
for their advancement on the spiritual path. The Lord prescribes 
various paths for the disciples and his Order according to their 


5. Part III, p. 172. 
6. Cullaniddesa (Nalanda), p. 183, 
7. Afthasdlini (Poona, 1942), p. 247. 
§. Vide Pali-English Dictionary (PTS), s.v. cakkhy. 
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needs. In this connection, the Cullaniddesa gives the following 
gathds which indicate the compassion of the Lord on the suffering 
creatures : 


sele yathà pabbatam uddhanitthito, 
yathà pi passe janatam samantato / 
tathüpamam dhammamayam sumedha, 
pásádam áruhya samancakkhu / 
sokávakingarm janatampetasoko, 
avekkhassu jáütitarábhibhütam //१ 


This embodies the essence of the buddhacakkhu. The following 
gatha of the Dhammapada, which resembles very closely the one 
mentioned by us on page 10, is an abridgement of the above gathds : 


pafifidpasddam üruyha asokosokinim pajam / 
pabbatattho va bhumatthe dhiro bale avekkhati ॥/10 


The samantacakkhu stands for omniscience, This has found a fine 
expression in the following gatha : 


na tassa additthamidhatthi kifici, 
atho avififidtamajanitabbam / 
sabbam abhiññšsi yadatthi neyyam, 
tathagato tena samantacakkhu //!: 


In the Mahavastu, a Mahayana work, the five caksus, viz. mámsa, 
divya, prajfia, dharma and buddha are mentioned. There is no 
essential difference between their description here and that given 
above. The divya-caksu of the Buddha is like that of other gods, 
but much superior in respect of its power. The prajfid-caksu stands 
for the enlightenment attained by the dryapudgalas, but such 
attainments are superior in the case of the Buddha. The dharma- 
cakgu of the Buddha refers to his mastery over the ten balas 
(supernormal powers). The buddha-caksn stands for the eighteen 
uncommon attributes of the Buddha.*? 

In the Afthasülini, the dhammacakkhu 18 explained as the 
knowledge attained in the first, second and third maggas.* ° 


9, Cullaniddesa, p. 187. 

10. Dhammapada, 28. 

11. Cullaniddesa, p. 188. 

12. Mahdvastu Avaddna (Calcutta, 1936), part I, pages 187-190. The Mahávastu 
(PTS), London, 1973), Vol. I, pp. 1251. 

15. Aithasdlint,page 248: hetfhima-maggattaya-samkhütam ñánam dhamma- 
cakkhu nàma. 
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The problem of prajfià in Buddhism occupies a central position. 
Prajfià is one of the three constituents of the path of emancipation, 
the other two being sila and samddhi. In the Pali tradition, 
the words sammdditthl (right view), amoha (non-delusion), medha 
(wisdom), dhamma-vicaya (contemplation of the nature of things), 
etc. are synonymous with pafifid.!* Inthe Buddhist eightfold path, 
sammaditthi and sammdsamkappa constitute pafifid. Pafifid is also 
identified with vipassand as distinguished from samadhi (or jhüna).1 5 
In tbe Dhammapada, it 18 said that there is no jhana for one who 
is without paññä, there is no pañña for one who is without jhdna; 
he in whom there are both jhdna and pañña, is indeed close to 
nibbina. 

nathi jhdnam apafifiassa pafifid natthi ajjhayato / 
yamhi jhinam ca paññā ca sa ve nibbanasantike [ee 


Here pañña stands for perception of things as they are without any 
distortion. The immediate result. of such perception is the attain- 
ment of divine joy. It is said that a mendicant who, with a tranquil 
heart, has entered an empty house, has divine delight on account 
of his right perception of the dhamma (the object of meditation) : 


sufifidgiram pavitthassa santacittassa bhikkhune / 
amünus! rati hoti samm& dhammam vipassato // 17 


Of the five paramitds, viz: dina (charity), sila (moral vows), 
kgünti (forbearance), virya (energy), dhydna (meditation) and 
prajñBa (insight), the prajña is the foundation of all others. One 
cannot practise dana in the absence of Sila, nor Sila in the absence 
of ksanti, nor kgünti in the absence of virya, nor virya in the absence 
of dhyana, nor dhyana in the absence of prajfid.18 

Dr. Kaviraj has rightly said that there is a curious parallelism 
between Buddhist philosophy and the Yoga system of Patafijali. 
[n this connection, the sevenfold prajfià arising in the person, who 
has realised the separate identity of prakrti and purusa, deserves 
mention. This sevenfold prajfid consists in (i) knowledge (parijfidna) 
of what is to be abandoned, (viz. suffering), (ii) abandonment of 


14. Dhammasamgani (Nalanda), p. 21 "E" 

15. Visuddhimagya (3405), p. 4, cittam paññañ ca bhavayam ti sam&üdhim 
ceva Vipassanafi ca bhüávayamüno 

16. Dhammapada, 372 छि 

17. Ibid., 373. : 

18. Abhidharmasamuccaya-bhdsya, p. 104. 
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the source of what was to be abandoned (heyahetu), (iii) realisation 
of cessation from suffering (nirodha-saksatkara), (iv) practice of the 
path leading to cessation (Aanopüya), (v) the final reversion of 
the gunas (gugastam gacchanti), (vii) the manifestation of the 
purusa in its perfect purity (kevali puruga). Of these seven, the 
first four are characterized as prajfid-vimukti and the last three as 
citta vimukti in the Yoga-bhügya.'? This categorization of these 
seven stages of prajfíia has a very close affinity to the Buddhist 
conception of pafiflavimutti and cetovimutti. A critical and compara- 
tive study of these coneepts will throw welcome light on the 
interrelatedness of the two systems. 

Corresponding to the doctrine of Pratibhd in the other schools 
of Indian thought, Buddhism has the concept of patibhdna which 
stands for sudden illumination, confidence of speech, promptitude, 
wit, etc. The patlbhana is three-fold, viz. (i) pariyatti, (ii) pari- 
pucchà and (iil) adhigama. The first refers to the spontaneous 
comprehension of the sacred lore and the doctrines embodied 
therein. The second stands for the power of investigation of the 
secrets of the doctrines. The third connotes the natural gift for 
meditation, supernormal powers and spiritual advancement.?? The 
patlbhana again is one of the four constituents of the power of 
analysis and penetration, called patisambhidd, the other three being 
arthapatisambhida, dhammapatisambhidà and niruttipatisambhida.** 

The believer in Universal Flux solves the problem of 
omniscience by means of his doctrine of universal causation, 
pratitya-samutpdda. Every thing or event is a link between the 
infinite past and the endless future. A  penetrative mind can 
perceive the whole universe of facts—past, present and future—in 
a single moment -of existence. The same solution, of course, in a 
different manner, is to be accepted even by the upholders of an 
eternal substance undergoing change, progressive or regressive. 

12. As regards the concept of prajña in Jainism, its Prakrit 
equivalent pannā or pamgána occurs in the earliest parts of the 
Ardhamagadhi canon. The concept played a very important role 
in Jainism. The expression paynana has an epistemological sense 
in the compound sotapannana (auditory perception), cakkhupaynana 








19. II27. 

20. Cullaniddesa, pp. 238-8. ' 

21. For further information see: Points of Controversy (London, 1969), 
pp. 377-82. 
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(ocular perception), etc. The other use of the term in Jainism 
is in the sense of spiritual insight. Thus the compound savva- 
samanndgatapanydna means ‘insight into the nature of all things’. 
Similarly, the phrase mahāvirehim panndnamamtehim pagnanam 
upalabbha stands for ‘having obtained insight from the great heroes 
who are possessed of the insight’. This meaning of panņāna is 
in essential conformity with that of the expression prajäā in 
Buddhism. ® 


In the following passage of the Uttarddhyayana, we find the 
word panna (Skt, prajfid) used in the sense of penetrating analytical 
Intellect’ : 

panna samikkhae dhammam 
tattam tattavinicchayam //** 


That is, the pagná investigates the nature of the dhamma and deter- 
mines the truth. 


There is also a rddhi (superpower), called prajfiasramayatva, in 
Jainism. A person endowed with this rddhi is capable of knowing 
the entire scripture even without learning it, savvam hi sudam 
jànadl akaa-ajjhaano’yi.** This is comparable to the pariyatti- 
patibháüna in Buddhism, already mentioned by us. 

The prajfíás$ramana-rddhi is of four kinds, viz. (i) autpattiki, 
(ii) vainayiki and (iii) parinamiki, and (iv) karmaja. The first arises 
from the mastery of the lore achieved in past lives ; it is a flash 
of light that dawns upon the mind when confronted as the intellec- 
tion that fulfils its purpose by means of inference, reasoning, and 
analogy, develops with the maturity of age, and results in well-being 
and salvation. The third is defined as the intellection which is 
capable of completing a difficult task; it is born of humility and 
service. The fourth is defined as the intellection which comprehends 
the truth due to its attentive consciousness and breadth of vision 
of both the practical and theoretical sides of actions and which 
has received the appreciation of competent critics.?*5 

The problem of pratibhà also has received consideration at the 
hands of the Jain logicians. Thus Vidyananda, rejecting pratibhd 
as an independent category of valid knowledge, says that it is 


22. Ayaro (JVB Publication, New Delhi, 1951), p. XXI. 
, 23. Uttarüdhyayana, XXII. 25. 
24. Vide Jainendra-siddhdnta-ko§a, Vol: I, p. 480. 
25. Studies in Jain Philosophy, pp. 46-8. 
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a kind of matijfiana (sensuous knowledge)??. It is a kind of intellec- 
tion (cintayáb prakarah).*" The pratibhd as a variety of the power of 
instantaneous solution of a puzzling issue is considered by the Jaina 
logicians as an instance of #ruta-Jñana (verbal knowledge) as 
distinguished from the sensuous one).*? The pratibha, however, is 
not recognized as a category of supersensuous cognition. 

13. We have very briefly indicated the treatment of the problem 
of prajña and pratibha in Buddhism and Jainism. There is a vast 
literature on the subject of prajfia in Buddhism, and a thorough 
and. patient research on it based on Pili, Sanskrit, Chinese and 
Tibetan sources, will be most rewarding. Mahamahopadhyadya 
Dr. Gopindtha Kaviraj has laid a solid foundation and given a 
beautiful superstructure that will encourage scholars for penetrating 
investigations in the field of Indian thought and culture. 


p, 1374 


26. Tattvartha§loka-vartikdlamkara (Solapur, 1953), Part III, p. 199. 
27. Ibid. p. 201. 
28. Ibid. p. 661: 

uttarapratipattyakhya 

pratibha ca srutam mata // 
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THE INTEGRAL PHILOSOPHY OF ` 
MM. GOPINATH KAVIRAJ 


Dr. GOVINDA GOPAL MUKHERJEE | 
Formerly Professor of Sanskrit, Burdwan University 


Before trying to determine the exact nature of the contribution 
of MM. Gopinath Kaviraj to philosophy in general and Indian 
Philosophy in particular, it will be a very worthy exercise to 
ascertain how he himself viewed Indian Philosophy. In other words, 
what was his conception of Indian Philosophy and whether it is 
really acceptable to us. | . l 

[n discussing the particular view-point of Nydya-Vaigesika 
philosophy, which has provided all the systems of Indian philoso- 
phy with the indispensable logical framework in whlch they are 
to be couched, MM. Kaviraj at the very outset reminds us that 
its leading ideas too are rooted in the religious speculations of 
early India. He refers to Haribhadras as well as Rajašekhara to 
prove his point that the Nydya and Vaigesika systems were in their 
inception affiliated to (at any rate coloured by) Saiva Cult’. A man 
of keen commonsense, MM. Kaviraj was aware that here he might 
be accused of mixing up religion with philosophy and so he presents 
by way of Introduction’ ‘a few words concerning the aims and 
methods of this philosophy and the meaning of philosophy in 
general in India’. 

First of all, he distinguishes between Revelation and Reason 
in very clear terms and affirms that ‘Reason, unaided by the light 
of this Revelation, would be a groper in the dark and would never 
be able to discover the truth which is incapable of analysis and 
synthesis’. If discovery of truth is the aim of philosophy and 
if philosophy means only the realm of Reason, its effort will be 
self-stultifying unless this Reason is made subservient of Revelation 
of Faith. Thus according to MM. Kaviraj ‘the ultimate - source 
of true knowledge is Revelation’. We may then justifiably charge 
him as undermining Reason and thereby dismissing or putting in 
a secondary place, philosophy, which has its very foundations on 
the bedrock of Reason and Reason alone. 

MM Kaviraj, however, shows the utility as well as indispensa- 
bility of philosophy unerringly when he states that ‘as the fact of 
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revelation cannot be accepted without any questioning in the 
present state of our life, we have to study them with the 
help of our reason’, Reason is, therefore, not to be dispensed 
with but its limitations must be acknowledged at the same time. 
‘The function of reason’ according to him, ‘is simply to beget a 
notion of possibility (sambhavandbuddhi) in regard to certain propo- 
sition, and not ofits certainty'. For certainly, 'the intellectual 
processes have to be supplemented’ by processes of personal realisa- 
tion, viz,. concentration and abstraction’. In other words, manana 
has. to find its fulfilment in nididhydsana. Manana or philosophising 
through reason is indispensable for unless the mind is made free 
from the disturbing factors of doubt (asambhdvana) and perversion 
(viparitabhüvand) it-will not receive the truth’ and here ‘the process 
of rational demonstration (manana), which is implied in all philo- 
phy?- comes to our aid. Yet the limitation of manana must always 
be.bornerin mind : ‘even at this stage the seed of uncertainty is not 
wholly gone ; the root of allerrors still remaining, illumination of 
consciousness resulting in the Vision of Truth cannot of course 
follow'.. | MM. Kaviraj, therefore, concludes that “philosophy, if 
rightly. understood, is then only a step in the cultivation of man's 
life. . To beat all fruitful it must work in subordination to i.e, 
on the data supplied by Revelation. Elese, it is apt to run astray’, 
One may still. protest that it is not a right understanding of 
philosophy, . though MM. asserts that ‘all the systems pledge 
unconditional allegiance to Revelation',. and even the Buddhist 
and the Jain philosophies. accept in their own way the necessity of | 
this. He gives a significant quotation from Madhusüdana 
Saraswati 5 Adyaitaratnaraksa in support of this, But still it becomes 
difficult for the rational and reasoning mind to accept the subor- 
dindtion of reason, which, it apprehends, wil] make all philosophy 
barren and fruitless.: This apprehension is caused by a narrow and 
limited view of philosophy. -If we take a wider view of philosophy, 
.as the late lamented eminent philosopher Kalidas Bhattacharya -has 
.done.by pointing out ‘its two quite different forms’, then difficulty 
‘in accepting. the: position of MM. Kaviraj may be crossed. Prof, 
Bhattacharya-makes this significant observation at the very beginning 
-of his Mahamahopadhyaya Gopinath Kaviraj Memorial Lectures 
(1980). of. Calcutta University ° 
< "Philosophy, including metaphysics and epistemology, :has. deve- 
loped in two quite different forms. In one form, it-is only. an To 
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intellectual account—a system of theories (hypotheses) about the 
nature and behaviours of whatever is real—much as it is the case 
with science too, though here, in the case of philosophy, more 
advanced because claming concern with deeper and more funda- 
mental features of reality....There is, however, another kind of 
philosophy—both in India and the West—ever running parallel to 
this ‘intellectual’ philosophy. It consists of statements of course as 
far systematic and intelligible as possible—of what one actually 
experience through sustained attention. In this philosophy intellect 
in the form of logical analysis, definition, deduction etc. Is never 
made a fetish of ‘intellectual’ manipulation is not resorted to unless 
absolutely needed’. 

MM. Kaviraj was an exponent per excellence of this second type 
of philosophy which he ‘actually experienced through sustained 
attention’. By ‘sustained attention’ Prof. Bhattacharya possibly 
means dhyana or nididhydsana and being a contemplative by nature 
MM. Kaviraj could easily get immersed and absorbed with any 
philosophical problem to bring out its intrinsic nature and throw 
the light of his own revelation on it. In this respect, he was a 
unique philosopher of his kind and we shall try to bring out some 
of his original thinking on many age-old problems of philosophy. 

All philosophical systems are engaged in finding an answer to the 
riddle of creation. From what cause has this effect in the form of 
the world been produced ? What is the relation betwen the cause 
and the effect? MM. Kaviraj has dwelt at length on this problem 
causality from different poits of view. He makes significant and 
almost startling statement when he affirms that ‘truly speaking, 
Sdnkhya- Yoga, as much as Vedanta, is an advocate of the identity 
of nimitta and updddna.’ The Saánkhya-Yoga establishes this identity 
on the back-ground of Prakrti and by a brilliant analysis, MM. 
Kaviraj establishes that ‘the distinction between nimitta and upadana 
is a pseudo-distinction and has no existence on the plane of pure 
prakrti which is universal Being and Essence’. He elaborates this 
point by stating that ‘Prakftiis self-moved (svatahparinümini), 
motion is inherent in it by nature and does not come to it from 
without. It (as rajas)is an aspect of its Being. The efficiency of 
the nimitta—and this is all that we mean by causal operation— 
consists only in the removal of the prohibens in the way of Prakrti 
(tamah, dvarapa) and in the consequent liberation of the viküras, 
the forms, held so longin confinement within the womb of 
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Prakyti’. He goes on further to point out that ‘the removal of 
this @varana constitutes the efficiency of the nimitta and is the sum 
and substance of all causal operation. The nimittas do not lend 
any impulse to the material nor can they bring out what is not impli- 
citly contained in indeed a very unique presentation of the Sankhya- 
Yoga view of causality which is not found anywhere else. 

Similarly original is his statement that ‘since every subsidiary 
prakrti—finite cause, is ultimately permeated by and coincident 
with pure Prakrti, it naturally follows that every individual thing 
in nature contains every other thing potentially’. Apprehending 
that this statement violates the major postulate of Satk@ryavada that 
every effect is related to its own appropriate material (upaddnani- 
yamat), he adds, ina footnote, that ‘the arguments in Sankhya- 
karikd viz. upG@ddnaniyamavat etc. are in consonance without ordinary 
experience which justifies this restriction. An effect, to be brought 
forth, requires an appropriate material (and appropriate subsidiary 
causes). This is so, because we are dealing with limited Prakrti and 
with limited human resources. But to the Yogin, to whom the entire 
Prakrti is open, itis easy to evolve anything’. That this state- 
ment is not dogmatic but quite logical is evident from the irrefutable 
argument that 'every finite cause is ultimately permeated by and 
coincident with pure Prakrt?. MM. Kaviraj is on fresh grounds 
where in distinguishing between prakrtis and Prakrti and showing 
the inherence of the former in the latter. 5 

On the fact‘of pariñama also, MM. Kaviraj throws a flood of 
light in his brilliant analysis of its three states of stages viz. dharma, 
laksana and avasthd. Ultimately it comes down to the sequence of 
of ksanas, which is known as krama. He used to point out that in 
Sañkhya- Yoga, vivekaja jñàna is as much important as vivekajfidna, 
which is generally skip over. The former is achieved through a 
thorough knowledge of ८९०० and its kramas and this bestows 
omniscience and omnipotence on the knowner. Prakrti must be 
thoroughly known and controlled before it can be surpassed or 
separated. This interpretation also is unique and original. 

This equal emphasis on vivekajfidna as well as vivekajajfidüna marks 
out MM. Kaviraj as the propounder of an integral philosopher, 
He was as much interested in the moment to moment evolution of 
.- Prakrti as in the timeless immutable nature of the Absolute or 
Puruga. His interpretation of the Sankhya-Yoga's conception of 
Kaivalya or liberation was also unique in its integrality. We. 
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generally conceive of it as a state of utter seperation between Matter 
aad Spirit, Prakrti and Purusa, but he used to point out that this is 
only one aspect of Kaivalya, the other aspect we generally ignore 
which has been very clearly set forth in Yoga-Sütra (3.55) as 'sattva- 
purusayoh Suddhisdmye kaivalyam’. Were it is stated in very clear 
terms that borh sattva and puruga must be equally pure and in this 
coalescence alone is kaivalya achieved. Matter must be raised to 
to the status of the spirit if the dichotomy is to be healed and a 
seamless whole is to be achieved. 

` If we find difficult to accommodate such a view within the frame- 
work óf'the traditional Sankhy-Yoga though its own text hints at 
it asspóinted out by MM. Kaviraj, this view has been elaborated 
and filly developed in the Advaits Saiva Agama of Kashmir. MM. 
Kaviraj, therefore, finds the full sustenance of his own integral 
outlook: from Kashmir Saivism, of which he was one of the most 
rare and distinguished exponents. Prof. Kalidas Bhattacharya is of 
opinion ‘that ‘he was fundamentally a Saivaite and discovered 
that liberalism in the heart of Saivism itself’. But we wonder if he 
ean be marked as an adherent of any one particular school of 
philosophy, for on Prof. Bhattacharya's own admission he 'deve- 
loped his Saiva philosophy in such a manner that with some small 
change or twist here and there it turns easily into Saiva dualism, 
other forms of Tüntrism and Yoga and also into different forms of 
Mahayana Buddhism and Vaisnavism (and so beautifully into the 
Gaudiya form of the latter too), and even into the Sahkarite form of 
Advaita Vedanta’. 

.' One must not, however, think that a curious amalgam of different 
Systems of philosophy is all that was dished out by this great 
savant or that he propounded some from of eclecticism only, in 
the last analysis. ‘He-left the stamp of his own integral philosophy 
on whatever He touched and expounded and itis for posterity to 
judge-if the interpretations put by this polymath are only his 
fanciful. impositions-or well-grounded in those philosophical 
systems themselves. If he has been able to draw our attention to 
Somé: aspects of those systems Which we had ignored or skipped 
óver in our erstwhile studies of them, he has fulfilled the the role of 
a-true teacher, an original thinker and a distinguished philosopher 
‘and all our respectful homage is due to him for this distinct service 
l ‘jn the field of Indian Philosophy. : 
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THE PRAYANIYA AND THE UDAYANIYA ISTI-S# 
( 4 study in Variation and Evolution ) 


Dr. SADASHIV A. DANGE 


In the context of the Soma sacrifice, the Agnistoma, the Praya- 
nlyá and the Udayantya isti-s have a unique importance. They form 
a complementary dual, the Práyapnlyà coming before the purchase 
of Soma and the Atithyesti for the welcome of Soma and the Uda- 
yaniya coming at the end of the Avabhrtha (the final bath). These 
two isft-s are said to be the vital breaths called Prana and Udana, 
respectively. The term prayaniyd is explained variously The Aita- 
reya Brihmana (Ai. Br.) explains it by saying that it is so-called, as 
by its performance the performers go to heaven (1.1 svargam lokam 
upa-prayünti). According to the Satapatha (Sat.) Br. the Prüyaniyà 
is so called, as it is performed with a desire to “80 near" Soma that 
is to be purchased (IV. 5.1.2 rajanam kregyann upa-praisyan yajate, 
tasmat pràyagiyam), while the Udayaniya is so called, as it is per- 
formed after coming out (udetya) from the avabhrtha (Ib.). Though 
the general procedure for these rites is about the same in the ritual 
texts, there are interesting variations. These variations are to be 
noted from two texts of the same school, with similarities betweeu 
texts of different schools, a phenomenon which is difficult to 
explain ; but it may be explained as being due to different settle- 
ments of groups of the same school, but in the vicinity of groups of 
other schools. We take four texts for the study f 

. The Ai. Br. (1.1) opens the discussion of the Prayaniya isti by 
saying that the sacrifice ran away from the gods. Hence, they got 
confused as regards the quarters and the way to get to heaven. So 
they approached Aditi for help; and she agreed on the condition 
that she be offered a caru to Aditi, she told how the offerings to other 
five deities in particular quarters would help them. She said that 

he herself should be offered to in the east, so that they would know 
the eastern quarterly ; by offering to Agni they would know the 
southern quarter ; by offering to Soma they would know the western 
quarter; by offeriag to Savitr they would know the northern 
quarter. So, the gods offered to these deities ; and at the end they 





` * From my Project, “Variation and “Evolution of Ritual from the Brahmapa 
Texts" i 
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offered one more offering of caruto Aditi. The offering to other 

deities are to be of clarified butter. It should be noted that the Ai. 
Br. has Aditi mentioning only four deities (that are to be offered 
to); and the gods themselves offer the Jast offering to Aditi. 
Another thing to be noted is that the first offering, whereby the 
eastern quarter is known by the gods, is advised by Aditi to be 
offéred to herself (mayaiva pracim dišam prajanatha). This would 
mean that the first deity at the Prayanlya should be (and was ) Aditi 
herself, according to the Ai. Br. tradition. But the actual deity at the 
texts, including the Ai. Br. is Pathy&à Svasti ; and she is to be offered 
toin theeast. The pattern of the deities offered to and their res- 
pective quarters, as prescribed by the Ai. Br. is as follows : 


Quarters : East South West North Upper (urdhvájuttama) 
Deities : Pattnyà Agni Soma Savitr Aditi 
Svasti 


The offerings are to be dropped in the respective quarters for 
these deities ; and for Aditi, who is to be offered to last, it is to be 
offered in the middle place (centre). The offerings have to be five, 
as ‘five’ is the symbol for sacrifice.* If we note the fact that the 
‘gods approached Aditi first, and offered to her, it is but natural that 
her position should be the first even in the unit of ‘five’, a fact 
already indicated by the Ai. Br. (in mayaiva prücim di$am prajd- 
nátha). In this context, we have to note another important ruling 
regarding these rites. At all texts it is said that, as it was Aditi who 
first told the gods the remedy to know the quarters by offering to 
different deities, a caru should be offered to her at the PriyanIyi as 
well as at the Udayaniya isti.” If that be the case, the fittest posi- 
tion for her caru will beat the very beginning itself; and in the 
east, looking to the importance of that quarter in the sacrificial 
ritual.* This could be in the Prayaniya, while at the Udayaniya her 
position could be the last, to close the whole sacrificial ritual of the 
Agnigtoma.^ As the ritual has come to us, Aditi is placed at the 
last position in the Prayaniya in the unit of ‘five’. It does seem 
queer that having obtained her caru at the beginning, and before the 
‘unit of ‘five’, she could be glad (I) to receive another caru ata com- 
paratively low position of the scale! If she has to be offered to 
gain 1n this unit, 1t could be at the beginning itself, i.e., 'at the start 
of the unit of ‘five’. This is exactly the position indicated by the Ai. 
Br, which has Aditi saying, “By me alone you will know the eastern 
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quarter", but in actual practice the offering is made to Patthyü 
Svasti. There is ground to believe, hence, that Patthya Svastiis a 
later addition to the rite ; but, having once gained a foot-hold, she 
came to dominate. But, as shall be seen further, her position as the 
deity of the eastern quarter wás never settled. 

The explanation offered by the Ai. Br. (2.1) for the offerings at 
various quarters is as follows : 

Patthyà Svasti is offered to in the east ; hence does the sun rise 
in the east, and sets in the west following the lead of Patthyà Svasti. 
Agni is offered to in the south ; hence in the southern region (to the 
south of the Vindhyas according to Sáyaga) does vegetation grow 
first. They offer to Soma in the west; hence are waters seen in 
plenty in the west (the western seas according to Sayana). The sun 
is offered to in the north ; hence in the north there is plenty of 
wind, as wind is impelled by the sun. Aditi is offered to in the 
“upper quarter" (ürdhvà) ; hence does rain come from above, 

The Sahkhayana Brahmana (VII. 5-6) mentions different deities, 
or, rather different arrangement of the same deities, though it pre- 
cisely mentions the Prayaniya isti for them. The Ai. Br. starts the 
episode of the confusion of the gods, due to the sacrifice running 
away from them, with Aditi helping them. On the other hand, the 
Sank. Br. has the gods approaching Agni to know the quarters with 
a desire to reach heaven. Angi asks them to offer to him first in the 
eastern quarter, and the other deities are to follow with the subse- 
quent quarters in order. Thus: 


Quarters: East South West North Upper ürdhvà 
Deities : Agni Soma  Savitp Patthya Svasti Aditi 


it can be seen that the deities have their quarters changed in 
view of the change of the deity for the east; but Aditi remains in 
her last position getting her quarter, the irdhva. Thus, apart 
from the original shift from her quarter, the east, which the Ai. Br. 
gives to her aspect called Patthyà Svasti, there is no change at the 
end. The north, now vacated due to Savitf shifting to the West, is 
occupied by Patthyà Svasti. In both patterns, however, the position 
of Patthya Svasti is adjacent to Aditi. The explanation given by the 
Sank. Br. for the quarters of the deities is as follows: Agni is 
offered to in the east ; hence Agni is carried to the east, and it is 
only in the eastern quarter that the sacrifice is extended. The ex- 
planation is attested by the ritual of Agni-pranayana, wherein the 
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fire from the Garhapatya fire-altar is carried to the Ahavania, which 
is located to the east. We may also mention a historical detail 
from the Sat. Br., which says that the fire from the mouth of the 
king Videgha Mathava went ahead to the east from the Sarasvatt, 
where the king and his priest Gotama R&hdgana were, to the river 
Sadaaira (modern Gandaka).? Soma is offered to in the southern 
quarter ; hence, after purchase (in the east), Soma is led to the 
south ; the praise of Soma is uttered by the singer being to its 
south ; it is wrapped by the priests who take their seats to its south ; 
while pressing Soma the priests sit to its south; this is its estab- 
lished quarter. Savity is offered to in the west for the knowledge 
of that quarter ; hence the sun appears as going daily to the west 
and never to the east. Patthyd Svasti is offered to in the north for 
the knowledge of that quarter ; because, says the Br., Patthya Svasti 
is Vak (speech), and Vàk is the best in the north; indeed, says the 
text, people go to the north to learn (chaste) language.’ Aditi is 
offered to in the "upper" quarter; hence the herbs and trees are 
seen sprouting and rising upwards. The comparison between the 
patterns of arrangement of deities and quarters at the two texts is 
as follows : 


East South West North Upper/ürdhvà 
Ai. Br. Patthyà Agni Soma  Savitr Aditi 
Svasti 
Sàhk. Br. Agni Soma Savit[  Patthyà Aditi 
Svasti 


Though the Sank. Br. gives the above pattern as for the Priya- 
1198 isti, immediately afterwards it mentions that in the Prayaniya 
isti Patthyà Svasti is to be offered first, then Agni, then Soma, then 
Savitr and lastly Adity. This is actually the pattern given by the 
Ai. Br. for the Práyaniyà. However, the Sank. Br. does not men- 
tion the quarters for these deities, mentioned subsequently as for 
the Práyaniyà. Immediately it sets the pattern for the Udayaniya 
isti as—Agni, Soma, Savitr, Patthya Svasti and, lastly, Aditi. But, 
this is exactly opposite of what it has said earlier. The reason 
given by the Sank. Br. for the first place (east) for the deity Patthyà 
Svasti, now in the later mention of the two isfi-s, 1s that by the 
Prayaniya the sacrificer ascends to heaven; hence Patthyà Svasti 15 
to be placed at the first position (in the east, though it does not 
mention the quarter) ; and at the same, 1n the pattern of the Udaya- 
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niy8, Patthyā Svasti is mentioned last (but before Aditi, who has to 
end the rite) so that the sacrificer should come back to this world 
safe. This would mean that, the Sank. Br. takes Patthyà Svasti as 
the guide on the path to heaven and back, coming only next to 
Adity in importance ! We have already noted earlier how the Ai. 
Br. takes Patthà Svasti as an aspect of Aditi in the Prayanlya. But, 
what about the identification of Patthyà Svasti with ४६५, at the 
Sank. Br, and even at the Ai. Br. ? We have noted above how the 
Sank. Br. identifies Patthya Svasti with Vàk, and the northern quar- 
ter is stipulated for her saying that people who want to learn speech 
go to the north. The Ai. Br. says, “he offers to Patthyà (in the 
beginning of the rite, but in the east) ; thereby he obtains speech at 
the start of the sacrifice" (2.2 patthyam yajati yat patthydm yajati 
vácam eva tad yajfiamukhe sambharati) ; and further, “as he offers 
to Patthya Svasti, he leads the sacrifice on proper path by the help 
of speech” (Ib. yat patthydm yajatl vacaiva tad yajfiam pantham api 
nayatl), thus combining the concept of speech and the leader of the 
path in Patthya Svasti. But, now, what about the Sank. Br, which 
gives a different pattern for the Prüyanlyà (unlike the one at the Ai, 
Br.) earlier than what it gives later (as at the Ai. Br.) ? It is not 
difficult to see that out of the two patterns of the Sšñk. Br. for the 
Prayaniya, the earlier one is actually the same as for the Udayantya. 
The same is the general pattern for the Udayaniyà in the Vedic 
ritual tradition.? Was, then, the Sank. Br. confusing the patterns ? 
Or, could it be taken that, for it, the deities (and the quarters) at 
the Pràyaniy& were optionally of one pattern or the other, while the 
pattern for the Udayantyá was fixed ? It may be remembered that 
in the first pattern for the Práyaptyá, the Süfk. Br. has the gods 
going straight to Agni, never approaching Aditi. 

The Taittiriya Samhità (Taitt. Sam. VI. 1.5) has the same pattern 
for the Prayaniya as at Ai. Br. ; and this is the normal pattern set 
in the tradition. When we take the pattern of the Satapatha (Sat.) 
Br. (III. 2.3.8) we, again, have slight variation. Here, though the 
order of the deities is the usual one— viz. as is mentioned by the Ai. 
Br. and followed generally—there is variation regarding the quar- 
ters associated with the deities. Thus, after the first offering of 
caru to Aditi, we have the subsequent five offerings, with the expla- 
nation which is practically the same, as noted above. The order is 
Patthyà Svasti, Agni, Soma, Savitp ; but, there is no mention of any 
offering to Aditi, in this order, at the end. The text says that there 
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are these five deities ; but, then, it stops at Savitr, which is the 
fourth in the unit after the initial caru to Aditi. Obviously, it in- 
cludes the first caru for Aditi in the unit of ‘five’. However, while 
explaining the propriety of these offerings it mentions Aditi, at the 
end, along with her quarter, the a@rdhva. The pattern of the deities 
and their quarters is as follows (after the initial caru to Aditi), the 
order being : 


I I HI IV V 
Deities Parthyd Svasti Agni Soma Savitf — 
Quarters North East South West Upper/irdhva 
(Aditi) 


[t is doubtful if the offering for 4011 is the last one, as usual, 
or the very first one included as the fifth to complete the unit of 
‘five’. The reason for this doubt is, as mentioned above, the non- 
mention of Aditi and her offering after that of Savitr, as is the 
usual practice we have seen above. But, we may take itas the last 
offering on the basis of other texts. The explanation given for 
these five offerings supports it. It is said that Patthyà Svasti is 
offered to in the north, as she showed herself to the gods in that 
quarter ; and it is said that she is Vák, and that people go to the 
north to learn good language. The explanation for the north being 
the quarter of Patthyà Svasti, and that in the case of other deties, 
is the same as given by the Sank. Br., in the first pattern for 
Pršyaniyá, with the difference that the Sank, Br, does not mention 
Patthyà Svasti at the beginning ; it starts straight from Agni in the 
east. On the other hand, the Sat. Br. prescribes the first offering, 
in the unit of ‘five’, the Patthya Svasti and in the north.?° The 
comparative patterns are : 


I Ai. Br.=Tattt. Sam. 
IL Sink. Br.=Sat, Br. (with the difference noted above) 


From what has been detailed above, it is possible to say, that 
there were three different ways for the first offering in the Prayantya 
isti. They appear to be as follows : 


1. Starting the unit of five offering with an offering to Patthyš- 
Svasti in the east ? 

2. Starting the unit with an offering to Agni in the east ; and 

3. Starting the unit with an offering to Patthy& Svasti in the 
North. i 
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The pattern for the Udayaniyà, however, was set with the starting 
ofthe unit with the offering to Agni in the east and to Patthy& 
Svasti at the penultimate position in the north. If it -be granted 
that the Saak. Br. of the Rgveda school was later than the Ai. Br. 
we will not be far from the truth in stating that the earliest Praya- 
niyà pattern is recorded by the Ai. Br., wherein the unit starts with 
the offering to Patthyà Svastiin the east. Ithasto be noted that, 
though the Ai. Br. identifies Patthya Svasti with Vak, it does not 
mention the north as its norm. 

Here is a point to consider. The pattern for Prāyaħīyā (i.e. the 
first one) according to the Sank. Br. is the one that starts with Agni 
and goes on according to the set order. This order is, practically the 
same as that of the Udayaniya. The position of Patthyà Svasti, 
according to the Ai. Br. is not clearly independent; and the text 
indicates that this deity is the aspect of Aditi herself. Now, with 
the tradition that the Prayaniyà and the Udayanlyà isfi-s should 
be similar (a point which we shall revert to again), we would not 
be wrong in assuming that the original pattern was common for 
both these isti-s if we keep away Pathyü Svasti. We may recon- 
struct it was follows : 

Aditi (east), Agni (south), Soma (west), Savitr (north) and Aditi. 
. To differentiate the two offerings to Aditi, the first was to the east, 
while the last was in the ürdhvd. This was, in all probability, the 
earliest unit of ‘Five’ to answer the concept of the Pankta Yajfía. 
With the advent and the popularity of the deity Patthyà Svasti,*? 
as the “auspicious Deity on the Path of heaven and back”, she 
came to be preferred to lead the gods ; hence, she came to be offered 
first, and to the east in keeping with the tradition of the 
importance of the east. When this was done, Aditi was taken away 
from her first position, and was given a special offering as the 
one who actually suggested to the gods the mode of sacrificing to 
the various deities in their respective directions. This is seen in 
the pattern ofthe Ai. Br. where Patthya Svasti is offered to in 
the east Aditi still saying that it is she who gave the knowledge of 
the east. A variant of the change was to start with the very next 
deity, after the original Aditi; now it was Agni taking the place 
of the original deity (Aditi) ; he came to be offered to in the east; 
and the whole train of deities moved up taking the quarter ofthe 
earlier deity. This was the pattern (the first pattern) asat the 
Sahk. Br., which accommodates Patthyà Svasti, but just prior to 
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Aditi who is left at her last position. There is a similarity in this 
miethod and that of the Ai. Br. as far as the relationship between 
Aditi and Patthyà Svasti is concerned. While at the Ai. Br. Patthya 
Svasti comes in the place of (original) Aditi, as her aspect, she is also 
adjacent to Aditi, who is given an independent status just prior 
to the unit of “Five”. In the pattern from the Sank. Br. also Patthya. 
Svasti is adjacent to aditi, being immediately prior to her from the 
last. Both these were the Prayaniyad patterns, while the latter of 
these two (i.e. the first one of the Sank. Br.) came to be pattern for 
the Udayaniya isti. But it must have been subsequent arrange- 
ment; that the option at the Prüyagiyá (being either of the two 
patterns mentioned by the Sank. Br.) was narrowed, and subse- 
quently lost, and the first Prayaniya pattern came to be fixed for 
the Práyagiyà, while the second came to be fixed for the Udayaniya. 
One explanation for this is in the tradition itself, which discards 
sameness though retains similarity, in a couple or, vice varsa. It 
recommends some change in the two constituents of a dualin 
couple. In the technical languages, it seeks to maintain a-jdmita, and 
discards Jamitá ; for J@mitd gives a non-productive dual. Here, 
in the present context, the deities in the Práyantyà and the Udaya- 
nlyà are the same but their position chenges in the two isti-s. _ 
Variation, without disturbing the generalset up, is marked in 
in the present case even in other details. So that the continuity 
(santati) of the sacrifice should be maintained, it is said the Hotr 
bé the same at the two i$fi-s (cf.Ai.Br. loc. cit.) samdno hota 
bhavati). The Sàhk. Br. presents the image of a chariot (a usual 
one in the ritual tradition). It says thatthe sacrifice is a chariot 
öf the gods. The Pràyánlyà and the Udayaniyà are its two sides 
(pakgau); hence, they are to be made similar.!* Hence, both end 
with the “Sanyu” formulas. At both the deities should be the 
same, and offerings should be five. To mainatin continuity there 
is another detail. The remains of the cooked offerings from the 
vesel used at the Prayaniya isii arè preserved; and they are mixed 
with the offerings at the Udayaniyá ; or, as an alternative, the 
same pot, in which the grains for making the offerings were takeri 
out at the Práyaniyà, is to be used at taking out grains for similar 
purpose at the Udayanlyi.' The same verses (i.e. mantra-s) 88 
were used for the invitatory (puronuvdkyd) purpose and offering 
verses (yajyd), are to be used at the two rites. But (to introduce 
9 cnaüge) their status is to be reverted, The invitatory verses: at 
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the Práyagiyà become the, offering verses. at the "Udayaniyá, and 
vice versa. This is done to bring the sacrificer back to this world ; 
for, if there is no revertion he would get settled (of course, concep- 
tually)in the yonder world of heaven*? ; and he would, in that 
.case, not be able to perform other sacrifices, being.not here (he 
would be dead !). This is the general pattern. But, even here we 
notice variation and evolution. Thus, the Sat. Br. (III. 2.3.20) says 
that the two isti-s should be similar; and, yet, it suggests some 
variations which it prescribes. l 
The Sat, Br. says that the Prāyaņīyā and the Udayanīyā are the 
two arms of the sacrifice (Agnistoma), while the “welcome” rite 
(atithyesti) for Soma is the head of the sacrifice. Uplifted arms are 
visible from after before the head is seen. Hence, the Prayaniya is 
performed prior to the Atitbyá, and both these isfi-s are described 
before the Atithyesti. It mentions the opinion that- is, meritioned 
"above, and also that the cooking vessel and the mixing rod in the 
Prayaniya are just wiped off and kept for the Udayaniyà. ‘Instead 
l of the oné Hoty, it maintions the rtvijah (many priests), meaning 
all; ‘and says that, according to some, they should be the same. It 
also grants that, being the “arms” (bahu), the two rites should be 
similar, mentioning the opinion that even the sacred grass (barhis) 
bethesame.:" But, having mentioned this opinion, it declares 
that all this is not to be done, this way (tat u tathd na kuryat). 
It says that one may throw away the barhis (and take fresh one), 
one may wash the cooking vessel and keep the mixing rod, or keep 
‘tbe cooking vessel and wash the mixing rod; that it is all right 
that the priests be the same ; but suppose if one (or, all!) were to 
die, then ? It says that the other may be taken. Thus, the Sat. Br. 
is quite open on these details. But, then, what about similarity ? 
Well, it says that as the deities are the same (in spite of the 
change of the position of Patthya Svasti and Agni) in the two rites, 
along with their offerings (in material), these two rites are the same. 
Moreover, the total offerings—five, in the unit—are also the same ! 


Notes : 


.]. See P. V. Kane, History of Dharmasdstra, Vol. V-ii, Poona, 1974, p. 1140. 

. All these are, however, to be offered in the Ahavaniya. 
2. cf. Ai. Br. 2. 2 pañkto yajfiah, which occurs at -various places and texts; 
cf. Sat. Br. III. 2.3.12; Taitt, Sam. VI. 1.5.2; for more elaboration 


see Ai. Br. 8.6. 
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Al. Br. 2.1 तस्मादादित्यश्वरः प्रायणीयो भवति--आदित्य उदयनीयः | 
Sat. Br. III. 2.3 6 तस्मादेष आदित्यः प्रायणीयो भवत्यादित्य उदयनीयः | 
The Sat. Br. identifies Aditi with the earth ; Ib. इयं शे वादितिः | 


cf. Rgveda (RV) X. 101.24 प्रान्चं यशं स प्रणयता |सरवायः । In the Pranayana 
rite, the fire is led to the east to the Ahavaniya altar; Somais purchased 
in the eastern quarter and isled tothe south first and thereafter to the 
other quarters; we have such symbolic terms as prdcina-varh$a (for the 
pandel) etc. 

Likewise, at the end of the session we have the anuyója-s. While in the 
beginning we have the praydja-s. According to one opinion only Prayaja-s 
should be there in the Práyagiy&, and only the Anuyüja-s should be at 
the end; for a brief ‘discussion on this variation see Ai. Br.2.5; Taitt, 
Sam. VI. 1.5.5. 

Sat. Br. L. 4.1. 10 ff. 


Sank. Br; VIL. 76 ang पश्या akaaga दिशि प्रश्माततरा वागुषत ee उ यान्ति 


वाचं शिक्षितुम्‌ | 

cf. Sank. Br. VII. 6 प्रायणीयेन इ वे देवाः ett लोकमभिप्रायाय दिशो न प्रज्लुस्तानभिरवाच 
मझ्यमेकामाज्याहुत जुह्दनामेकां दिशं प्रश्मास्यामीति तस्मा अजुहवुः स प्राचो दिशी प्राजानात्‌ 
तस्माद्माश्नमस्नि प्रणवन्ति and 8, qat afa प्रथमां प्रायणोये यजत्यथाग्निमथ सोममथ सवितार- 
मथादितिं at लोकं प्रायणीयेनाभिग्र ति---अग्निं प्रथमसुदयनीये यजत्यथ सोममथ सवितारम्‌ etc. 

See Kane, op. cit., P. 1200. 

Sat. Br. IIL. 2.3.15 उदोचामेव दिशम्‌। पथ्या स्वस्त्या प्राजानंस्तस्मादलोत्तरा दि वाग्बदति ।.** 


*“प्राचीमेव दिशमस्निना प्राजानन्‌ etc. 
See A. B. Keith, Rigveda Brühmanas (Translated), HOS, 1920, P. 226. 


Patthyà Svasti is mentioned in the Rgveda only at X. 59. 7, through the 
word pathyd occurs at a number of places. But it is doubtful if even at that 
one place we have a clear deity of that name. At all other places, the word 
pathy@ (and even at X. 59.7) means “path”. Hence pathydm yd svastib at 
X. 59.7 could best be understood as "the path that is easy”. This path of 
case is solicited from Püsan. It appears that from this concept of the “easy 
path'' got developed the deity of good path, or the guide on the path, It 
may be noted, that this concept comes, in the Rgveda, with Püsan, and 
naturally so, who is the path-fider in the Vedic tradition. At X.95.2 we 
have pathyà associated with Všk (rtasya pathydm vdcam). It is clear that 
these two concepts went to form the later Pathyà Svasti, who js, not only 
the guide to heaven and the knower of the quarters, but also, Vik, 


On this point see my book, Sexual Symbolism from the Vedic Ritual, Delhi, 


1979, p. 691 ; for its application in myths, see p. 1351; 1470, See also 
Sat. Br. 1. 8.2.5; I. 5.3.15 and at a number of places. 


Sank. Br. VIL. 7 ते समे स्यातां प्रायणीयोदयनीये | देवरथो था एष यशस्तस्य हैते 
पक्षसी यत्मायणीयोदयनीये । ते यः समे ged यथोभयतः पक्षसा रथेन धावयन्नध्वानं यत्राऊकूतं 
समश्नुवीतेवं स स्वस्ति et लोकं समश्नुते | 

Kane, op, cit., P. 1140; also cf Ai. Br, 2.5, 
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16. Sdhk. Br. VIL 8 शमे वे लोकमुदयनीयेन प्रत्येति and 9, प्रेव वा एषोऽस्माशोकादच्यवते 
यः प्रायणीयेनाभिप्रेति, तषद्वपर्यस्यति तदस्सिशोके प्रतितिष्ठति | Ai Br. 2.5. 

17. Sat. Br. 111. 2.3.20 शिरो वे यहस्यातिथ्यम। बाहू प्रायणीयोदयनीयो । :--21,-- qq 
प्रायणीयस्य बढिमेवति तदुपनीयस्य वर्हिमेवति । तदपोसघृत्य निदधाति-- । 

18. Ib. तदु तथा न कुर्यात्‌ । काममेवेतववर्हिरनुप्र्रेत्‌, एवं Agi निर्णिज्य स्थालीं निदवध्यात्‌ 
य एव प्रायणीयस्यखिजो भवन्ति त उदयनीयस्यत्विजो भवानी यद्य ते विप्रेताः स्युरप्यन्य एव 
qi The 861४, Br. (VII. 5) also bas ऋत्विजः, while the Ai. Br. (2.1) has 
समानो Sar | 
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Ašvaghosa has all along shown his mastery over the general 
principles of all sciences. In his Kāvyas and Nataka he hasin 
many places displayed his knowledge of the sciences with accuracy. 
He perhaps followed the maxim *''sarvatodiksd hi kavayah". So 
far as pedantic accuracy is concerned, he is unrivalled and he is 
practically free from any lapse from correctness. He is strictly 
adhered to the authorities and wherever he is incorrect the inaccu- 
racy lies with the source material. 

The Vedas, Upanisads, Ramayana and the Mahābhārata have 
been extensively studied by him. His Buddhacharita and Saundara- 
nanda have ample evidences of this. He has referred to all principal 
philosophies of the heterodox system, as well as the Bauddha and 
Jaina religion. His works describe to a greatest extent the 
illumination of the development of the poetic profession from the 
technical side in his day. Similarly it is a treat to observe that 
A$vaghosa's poems reflect at times the high level to which contem- 
porary art had reached. Painting, sculpture, Iconogrophy and 
iconometric references are not rare in his writings. In this connec- 
tion special mention must have to be made so far as the painting 
of the Cakravarti figure is concerned. The verse 34 of the canto I 
of his Buddhacarita may be quoted in this regard. 

"According to the science found on this excellent one the 
brilliance of gold and the radiance of a lamp he wlll certainly 
become either an enlightened seer or a monarch on earth among 
men." 

The painting of the figure Cakravartin has attracted the attention 
of the writers on treatises of ancient Indian painting. In fact, 
the catchword Cakravartin, i.e. Cakravartin Buddha plays an 
important role to form the connecting link between the Bauddha 
acaryas and Indian acaryas of painting. The Cakravartin enjoys 
a central position in the whole theory of painting, the measurements 
of his limbs, his characteristics, his gait are depicted with loving 


CHATTERJEB > ASVAGHOSA AND THE PAINTING - 39 


interest to the minutest details. He is hence the chief subject of 
painting but at the same time the most intricate and the most 
complicated special attention is given to him in connection with the 
method of teaching for pedagogical reasons too. He who knows 
how to paint Buddha Cakravartin will easily master the other figures, 
for they are nothing but a lesser reflection. a reduction of the type 
of Mahapurusa. In describing his physical qualities numerous 
expressions are used which are known to us from the two series of 
the thirtytwo major aud the eighty minor marks of beauty of the 
Mahápuruga. : It would be an appreciable task to write a history of 
the development of these survices consisting of so many hetero- 
geneous elements ; they certainly have not been made up by the 
Buddhists but were existing already in ancient Brahmanical times 
and represent the ideal of a national hero. We know that Buddba 
was identified with Cakravartin, that this name is given to him 
repeatedly in Buddhist texts. The ideal of the Cakravartin was 
consequently transferred to the Buddha as well as to the Bodhi- 
sattvas when the Buddhists for the art of painting adopted the 
canon of a heterodox sect, the reason guiding them must have been 
that here they found a ready method of how the Cakravartin was 
to be portrayed in painting. This proves first of al! that they did 
point Buddha and Bodhisattvas. It must be noted that in painting 
Buddha types are met with which have no counterpart in sculpture. 
It is not necessary to set the field gun of anthropology in motion 
to perceive that Buddha types of Ajanta represent a real Indian and 
have no connection with the gandhara sculptures. Granted that 
their might have existed school of painting represented in the 
grottoes or Ajanta are genuine Indian and have no gandhara smell. 
Sculpture and painting are clearly distinguished in our texts and 
have different traditions which go back to widely separated epoch. 
But admitting the actual painting of Buddhas and Bodhisattvas, we 
must refrain from being too hasty and not generalise our conclusion 
by assuming that the Buddhists had generally and solely used this 
pattern excluding all others. As in the history of Buddhism we musi 
always pay attention to the particular school with which a certain 
phenomenon is connected as well as to its proper place in time and 
space, we should always keep in mind that the individual sects have 
their corresponding art school, that there existed moreoverdiffe- 
rent traditions of painting widely separated by time and space. 
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In this context the contribution of A$vaghosa practically his 
Sütrálamkára is immeasurable. It speaks of about the special circle, 
sect or school which has made this art attractive. It is presumed 
from A$vaghoga's observation that the noteworthy details which 
the Buddhists have perhaps in early times already received in regard 
to painting and a model of the Cakravarti Buddha from non- 
Buddhist Indian circles very probably the Jainas. There must have 
been indigenous painting existing in India before Buddhism and 
we must also reckon the Buddhist art with Jaina influence which 
deserves a detailed investigation. Much in Buddhist art that remains 
mysterious to us so far must with great probability be traced to 
this fact. 

In this regard perhaps the iconography of the ‘arhats’ and the 
“sthaviras’’ whose history is completely in the dark may be taken 
into consideration. It is interesting in this connection to note that 
Alberuni speaks of the ‘arhats’, the class called ‘nagna’. Of course 
there exist some scholars who wish to derive all brahmancial and 
all Jaina art from Buddhist art. This is an exaggeration of the 
pan-Buddhist idea. Nobody will be tempted to deny that the 
Buddhist art has at the time of its highest development disseminated 
fruitful impulses everywhere and influenced the Brahmanical as 
well as the Jaina pantheon. This, however, does not prove a higher 
age of Buddhist art. It does not always show a completc domina- 
tion of Buddhism over Brahmanical and Jaina art. The time of 
mutual influence is but an epoch or later historical development. 
The period of which we talk have and which is represented by such 
early text as the Citralaksana of Nagnajit lies, however, far beyond 
the late phase and proves the originality of Brahmanical and 
perhaps also Jaina artistic ideas and works of art when compared 
with those of the Buddhists. The late are moments preserved for 
us in India can not modify the conclusions to be drawn even from 
the Citralaksana of Nagnajit. 

Ašvaghosa gives a very clean pen-picture of the Cakravart! King 
in several verses of his Buddhacarita and Saundar&ánanda. Its 
characteristics are enumerated in the following verse which is as 


` follows :— 


api ca niyata esa tasya bhavah 
gmara vacanam tadjSeh purasitasya / | 
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na hi sa divi na cakravartiršjye 
ksanam api všsayitum sukhena šakyah // 


—“Moreover this his state of mind was predestined, call to mind 
the words of the seer Asita of old. For itis not possible to make 
him stay happily even for a moment in paradise or in-a 
Cakravartin’s rulership 

The measurement of a Cakravarti figure is very interesting. The 
Sütralamkára of A$vaghoga clearly states “The Thirtytwo lakganas 
and eighty anuvyafijanas adorn him and make his resemble a pain- 
ting. “The description seems indeed to depend upon a painting. 
Several of the expressions used in this context as available in the 
Buddhacarita as “His body resembles a mass of molten gold in its 
colour the tongue resembling a lotus petal, the naval winding to the 
right can be actually found in the Cakravarti painting of the Buddha 
figure, when a picture of the Buddha ordered for a painter, stress 
was placed on the laksanas. Instances are not rare when it has 
been stated “I wish now to get a figure of Tathagata painted with 
its beautiful paints of excellence. It is clear obviously that the 32 
marks of beauty of the great men which are known as lakgana were 
once more systematically summed up in Buddhism and attributed 
to Buddha himself, 

What A$vaghosa has done is just a forecast of the measurement 
of the Cakravarti Buddhas. Getting the clue the ancient Indian 
treatises on painting describe the teeth, the tongue, the hair ofthe 
head and of the body with special reference to colour as well as to 
the poise of the body and the gait of the Cakravarti. Here the 
description goes beyond the needs of a painter probably with the 
intention of carefully impressing on him the effects to be produced 
by a picture of the Cakravarti 

In other words while, before substantial measurements were 
taught, the theme is the spiritual essence, the sublime expression of 
the painting. Thus when the voice of the Cakravartin is compared 
to that of an elephant, of the king, or horses, of thunder, the painter 
is thereby not held to ‘depict an open mouth as in the case or 
Laccoon, if is only required that his figure be impressive enough to 
elicit in the spectator even as it were the sensation of his voice. 

The gods are to be painted like the Cakravartin, but more youth- 
ful; their bodies are without hair and similar to those of 
sixteen year old youth; for their faces the colours ofthe Cakrar 


$ 
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vartin are not to be used. In addition two main types, the sages, 
the ordinary kings, the kings of men and finally the average people 
ate described. In connection with this we learn the important 
détail that án exact scheme of measurements exists for the Cakra- 
vartin only not for the other figures which are to be depicted 
according to the Individual judgment and must be correct in their 
proportions. It is thus obvious that the theory of art did not put 
fte artist into a strait jacket and ‘preserved for him cretive 
freedom. The motto given to him is simple beauty or as stated by 
the text in the negative, avoidance as displeasing effects. The young 
artist is to start his practice with the sages, probably for pedagogial 
8235013, because they can be mastered most early from their 
gradually advancing to the complicated body of the Cakravartin, 
The apprentice student is warned not to indulge too much in pain- 
ting demons, for they could easily become a danger to his fellow- 
men. Here, once more we meet the concept that a painting is 
something real, something living, that the figure represented by it 
may assume form and lifeas we so frequently near in the bio- 
graphies of the Chinese. Noteworthy is the fact that King Rima, 
the hero of the Ramayana, is referred to a subject for painting; 
he favours a group together with three other kings where names 
have not been taken from the Ramayana. They are Balin, Sürya 
and the son of Manu. Also it must be left to the acumén of Indo- 
logists to ascertain another group of four names, who judged by 
their relative size, must follow the Cakravartin in grade or rank. 

~ "A$vaghosa has always tried to paint Buddha in the light of the 
ideal Cakravarti king. He remarks “with his lustre and stead- 
fastness he appeared like the young sun come down to earth and 
despite this his dazzling briliance when gazed at, he held all eyes 
like the moon”. 


diptyà ca dhairyega ca yo raraja 

bàlo ravir bhümim ivayatirnah / 

tathitidipto’pi niriksyamàno 

ge jahára cakgümsi yatha 5858101081 // 

ig (Buddhacarita, I/12) 


. Buddha by his glowing radiants of the limbs eclipsed like the 
Sun the radiants of the lands and beautious with the hue of precious 
gold, he illuminated all the quarters of space A$vaghosa ' has 
painted Buddha in the following way also “He was like the cons- 
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tellation of the seven seers. He walked seven steps with such 
firmness that the feet were lifted up unwaverning and straight and 
that these trides were long and set down firmly." 


anakulanyubjasamudgatan! i 
nispesavadvydyatavikramani | : 
tathaiva dhirani padani sapta 
saptarsi-tara-sadrso jagama // 

(Buddhacarita I/14). 


Two streams of water clear as the rays of the moon and having 
the virtue, one of heat, one of cold poured forth from the sky and 
fell on his gracious head to give his body refreshment by their 
contact. He lay on a couch with a gorgeous canopy, feet of beryl 
and framework glistening with gold. Everybody bestrewed him 
with Mandira flower. 


khát prasrute candramaricisubhre 
dve váridhaàre šiširosnavirye / 
Sarira-samsparsa-sukhantaraya 
nipetatur mürdhani tasya saumye // 
a (Buddhacarita T/16). 


Buddha's gait has been compared with that of the elephant or 
king of beasts. (cf, mrgarája-gatis tato ‘bhyagacchan nrpatim’) 

Thus, it is obvious that the idea of the Chakravarti Buddha was 
. deeply rooted in A$vaghosa and he displays his painting in detail 
on more occasions than one. 

The Barhut sculptures show flagpoles with human figures for 
their flags, the flag-bearers being mounted. This seems to be in all 
certaialy modelled after A$vaghosa's verse (Saundarananda 3.25) 
. which contains the following phrase: Hemamanijalavalainam 
dhvajam". 

There is a verse in the Buddhacarita also which draws the same 
picture. This is as follows :— | 

nava-rukma-khalina-kitbkinlkam 
pracalac-cámara-cáru-hemabhandam / 
abhiruhya sa kanthakam sada§vam 
prayayau ketumiva drumabjaketuh // (V/3) 


,"He went out mounted on the good horse kantaka the bells of 
whose bit were of fresh gold and whose golden trappings were 
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beautified with weaving chowries so he resembled a Karnikára 
emblem mounted on a flag-pole. 

The measurement and different symmetrical ascertainment of the 
extent by comparison with fixed unit of a Cakravarti figure as found 
in the later silpa texts follows A$vaghoga's path. The principal 
extent of measurement is as follows :— 

Of the greatmen, there should be no hair in the places adjacent 
to shanks, armpits, noses, ears, face, things, neck and cheeks. 

The chest of the kings should be embellished with the circles 
of hair, soft, fine, tender, decorative, attended with the lines of web 
and shining like the blue collyrium. 

There should be no beard on the face, no hair on those men who 
are represented as gods. 

It should be known that their bodies should be free from hair 
and resemble those of sixteen year old boys. 

The multitude of hair on the (head of the) gods is attached with 
one another like the fine creeper, blue, pleasing to the eyes and 
mind and gives delightment to everybody. 

The paramount rulers shine with the bodies appearing like the 
colour of the melted gold accumulated from the Jambu river. These 
_ are like the yellow ‘campaka’ flower. 

They give satisfaction like the belt of the interior part ofthe 
lotus petal. The great people have such forms. These are the 
characteristics of the paramount rulers. 

They have gait like that of elephants, make steps like those of 
the king of the bulls and possess majesty like that of the king of the 
deers. These are the characteristics of the Paramount ruler. 

Their feet are as strong as the elephant, face is as hard as the 
bull or the lion and he is as much energetic as the swan, 

As in dress, he surpasses everybody's gait. He resembles the 
scenery of a drama and a teacher ofthe human beings. His gait 
attracts everybody. 

The fragrant skin is thin, pleasing and soft like mirror. Itis not 
polluted either by dust or dirt. 

He is nicely dressed in white garments. He appears like a dazz- 
ling gem. Heis thin and engulfed by rays on all sides. Thus a 
king should always be painted. 

The characteristics of the paramount ruler are these that he has 
a body excellent like the cloudless moon and encircled with a hallo 
of lustre. è 
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. The face is as white as the moon. It is so much pleasing and 
graceful that another moon has as if appeared on the surface of the 
the earth. The eyebrows, neck, forehead and face are excellent. 

The hairs are beautifully curled, tender and pleasing, the nose is 
attractive, the fine lips are red and the teeth are clear like the sky. 

The eyelashes are long and fine and have a soothing colour. 
The eyes are blue and black, long and very much attractive. The 
eyebrows are always to be bright and these are delightful to eyes. 

The appearance of the ears is like full blown lotus bed. These 
having a few lines of hair are very much pleasing and are regarded 
as the ornaments of the limb or the body. 

The lobes of the ears are to be drawn symmetrically. The two 
shoulders are white, as conch, joined each other and have their 
parts well filled up. The chest serves as an ornament of the body. 

. The chest is muscular. It is proportionately long and is also 
proportionately broad. 

The waist resembles the belly of the lion and is of round shape. 
The navel is coiled to the right and proportionately deep. 

The cavity of the penis is of the nice appearance like those of 
the celestial elephant (Airšvata). This is round on all sides and its 
lustre should not be made visible indeed. l T 

The things resembling the trunk of the elephant are propor- 
tionately broad. These are thick at the beginning. The ankles also 
are not visible. 

The surface of the feet is said to be very tender and greenish. 
It is as fleshy as tortoise, and marked with ‘cakra’ of the toes which 
are radiant like the half-moon. Here the toes are well connected 
and hench it is beautiful. 

The two forearms are round and symmetrical like the tail of the 
bull. Herein are long fingers. These are radiant with the lustre 
of the nails and when stretched out these are long and bedecked 
with the marks of the ‘cakra’. 

A paramount ruler is decorated like a garland of ‘champaka’ 
flowers. He is equipped with the gait of the swan. He is charming 
in all limbs which are exquisitely proportionate. 

He is always powerful and full of virility. The measurement of 
his length and breadth has been explained. 

The thigh and the places adjacent to shank in the body are well 
developed. The hands and feet are beautiful and the joints are not 
visible. 
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The belly and the back are b autiful, the face is pleasing and 
charming. The two arms are attractive and the body is well 
measured. 

All limbs are muscular and the body is of pleasing colour and 
is attended with the quality of pleasing magnanimity. À paramount 
ruler possesses a pleasing body and gait of a swan. 

The expert artists should carefully draw beautiful head, neck, a 
pair of arms, things and places adjacent to shanks in a human body. 

In all the above mentioned cases, wherever there is the doctrine 
of measurement, there is all cases measurement by his own finger is 
intended. 

The length, breadth and thickness of the secondary limbs should 
be beautifully executed according to the rules of measurement and 
should be proportional. 

Hence an expert should carefully know the measurement. The 
divine gods leave always those idols where measurements, founda- 
tion, composition and others have been violated. 

Thus it is observed that the early writers on Art in Sanskrit 
have substantially elaborated the scheme of the representation of 
the Cakravartin, i.e. Cakravarti Buddha beautifully schemed and 
formulated by A$vaghosa. 


SOME REMARKS ON ATHARVAVEDA 19.53 & 54* 
Dr. S. G. KANTAWALA 


There are some hymns of cosmogonic and theosophic contents 
in the AV., e.g. 9.1,2 ; 11.5; 12.1; 13.1; etc. and “many a deep 
and truly philosophical idea occasionally flashes forth in these 
hymns out of the mystical haze..."^ and amongst these hymns 
those to Kala (Time) viz. 19.53 and 54* attract our attention, because 
the concepts of Time (Kala) and Space (dif) occupy a very impor- 
tant place in the later Indian philosophical thinking and there were 
Kalavids in ancient India (vide Gaudapadakarika 2.24). 
~ [n these two hymns i.e. 19.53 and 54 Time is personified as a 
primordial principle and the contents of these two hymns may be 
briefly summarised as follows : 

Time is spoken of as a steed rich in seed, with seven reins and 
having thousand eyes. The Kavis (seers)? are said to mount it, i.e. 
control it, i.e. to say they transcend the Time*. With seven wheels 
it rides ; it has seven naves. Immortality is its axle. Itis the first 
god ; it hastens onwards and carries all beings. A full jar is placed 
on it. Itis seen in many forms. It is in the highest heaven. It 
creates beings here and encompasses them, There is nothing higher 
than it. Being a father he becomes a son. Init is everything and 
everything is founded on it. Bbrgu, the seer of these hymns, points 
out that it is the highest entity and creator of every thing. 

In these two hymns the prominent characteristic that emerges is 
its creative aspect and the creation includes all beings, heaven, 
‘earth, brahman, tapas,” regions, worlds, rks, yajus, past, future, 
paramesthin, Ka$yapa,? sky, Gandharvas, Apsarasas, ABgirasas etc. 
It is significant to note that in 19.54.1 Sürya is said to rise with it 
and enter in it. f 

Now the AV 19.6 is the Purusastikta, wherein Purusais said to 
create everything. In the Purusasükta of the RV (10.90) also Purusa 
is said to create everything. In AV 19.53, 3 rks and yajus are said 
to emerge from Time. In AV 19.6. 13 rks, saman, chandas and 
yajus ate said to be produced from sacrifice and in AV 19.54.4 
Time is said to put forth sacrifice. In 19.54.5 Kala is said to create 





* Paper read at the Vedic Section of the 32nd All India Oriental Conference 
held at Ahmedabad on 6,7 & 8 November, 1985, 
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bhüta and bhavya, whereas in AV 19.6.4 Purusa is said to create, 
whatever is past and whatever will be. And the Purugastkta of 
the RV (10.95.2) also declares similarly. With slight variations Time 
in these two hymns is shown in a cosmogonic rôle as Puruga of the 
RV and the AV. It is quite true that Time in the AV is not connec- 
ted with the mythological motif of primordial sacrifice and self- 
immolation ; but sacrifice is said to emerge from it, i.e. Time, as 
other beings and things are said emerge from it. 

Yama in the RV is also connected with creation and stands 
in some relationship with Puruga" and both appear 48 progenitors 
in the cosmogonic accounts, Now “several speculative thoughts 
of the Atharvaveda are modelled upon the image of Primeval 
Cosmic Giant from whose limbs the world comes into existence"? 
and there isa tendency, e.g. ''to graft a brahman doctrine upon 
the Purusa speculation"? ; similarly it may be said that here isa 
case of a tendency to graft the Time-doctrine upon the Purusa- 
speculation and thus the AV supplies a myth of Time as a creator, 
a counterpart of Yama and in this light one would like to say that 
the AV enlarges the Rgvedic material*® and to this extent it may be 
said that the AV marks a step further in the development of the 
fertilisation of philosophical speculation from the RV to the 
Upanisads. 

Regarding the knowledge of the triple division of Time it may 
be said, as noted earlier, that not only the hymns to Kala evince 
the knowledge of past and future, but the Bhümi-sükta (AV 12 1.1) 
also refers to bhüta and bhavya. 

The present which stands as a link between the past and the 
future is suggested in the AV, when the poet uses the present tense 
form vahati in "kaló dsvo vahati" (AV 19.53.1 b). En passant it 
may be noted that the vocable kdla occurs in an Indra-hymn in the 
RV (10.42), wherein it is said that a gambler wins his Arta-throw 
considered to be the best in time (Kale) (RV. 10.42.9) and thus the 
RV evinces its use in a non-philosophical sense. Elsewhere in the 
RV there is a reference to a cognate concept viz. of sarhvotsara (RV 
10 190.2), which is said to originate from the cosmic waters and 
samvatsara is a unit of time. This tends to suggest that a non- 
philosophical concept came to be philosophised by the time of the 
AV aud came to be promoted to the rank of a creative principle 
and the highest principle described as prathamó dévah (AV 10. 54.5) 
and tásmad vái navdt páram asti (AV. 10.53.4). 
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The AV-poet put forward mythologically a theriomorphic 
concept indicates in one of Time, when itis conceived as a steed 
within seed and this theriomorphic concept strain its immense and 


unimaginable flow and in this connection its derivation from kal 
(causative) in the sense of movement as given by Yáska will not be 
out of place to refer here. On the other hand it suggests also its 
high potentiality of creative power (cf. bhürir etas AV 10.53.8 b) 
which goes well with its function of being a creator. kaàló d§vah is 
a case of metaphor*? and *'in most cases it is god's function rather 
than his outward appearance that is indicated by these images and 
metaphors"'.1* 

In these two hymns one of the important features of Time is its 
absolute character. 


In AV 19.53.3a the poet says that “full jar has been placed 
upon Time’’+* and according to Ludwig “the full jar" refers to the 
sun** and in the mystic language the poet further describes Kala 
as in the highest heaven (AV 19.53.34). Now a kinship of ideas is 
seen in AV 13.2.39 wherein Rohita is said to be Kala and Rohita 
is “sun”, ‘Red Sun’’?°. In this context Kala spoken of metaphori- 
cally as aífva with epithet saptara$mi (AV 19.53.18) gains in signi- 
ficance, because in the RV (7.77.3) he is alluded to as a white and 
brilliant steed brought by Ugas.!" Sayana also explains afya to 
Surya.’ Does this idea then refer to Sürya ? 


The Svetàsvatara Upanigad (1.1-2 ; 6.1) refers to several creative 
principles and Time is one of them and in this context some phraseo- 
logical references are of suggestive interest, e.g. the Svetásvatara 
Upanigad has a question-sentence: Ava ca sampratigthah| and 
the AV has positive statements, eg. fad u tasmin pratisthitam| 
(AV 19.53.9b), Kale lokàh pratisthitah] (AV. 19.54.44), 


Thus the above-going observations tend to suggest that these 
two hymns to Time mark some development in the speculative 
thinking. In its creative function Time comes to be connected with 
the Purusa-Yama-Manu equation in the cosmogonic account. The 
concept of Rohita and Kala have a kinship of speculation and 
the answer statemsnts in the AV serve as a faint background to 
question-statements in the Svetü$vatara Upanigad. 
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- ON THE CONCEPTION OF LANGUAGE AND PHONETICS 
IN INDIAN TRADITION VIS-A-VIS GREEK AND 
LATIN AUTHORS* : ~- 


SATYA RANJAN BANERJEE 
Department of Linguistics, Calcutta University 


Whatever may be the antiquity of human race, we have no 
actual knowledge of any documented specimens of language before 
4000 B.C. The oldest documents, as far as our knowledge goes, 
are in Sumerian language of the Lower Euphrates Valley. Its 
tablets and inscriptions were written about 4000 B.C. and served 
as an official language till 2000 B.C., and died out in 3rd century 
B.C. After that comes the Egyptian at about 3500 B.C., and then 
the Semitic group from about 2800 B C. The Chinese literary 
documents come from 2500 B.C., from which date also the Indo- 
European people started migrating from their original place. 
Though 3000 B.C. is considered as the Indo-Hittite unity, the Hittite 
documents are much later than that (between 1800 and 1350 B.C.). 
But of all the races, the IE people had the real systematic literature 
which started from 1500 B.C. in India from which date we could 
trace back the linguistic speculations of the ancient Indo-European 
people. The Mycenaean documents (not later than 13th cent. B.C.) 
being still a controversial one are excluded from our consideration 

Of all the Indo-European peoples, the earliest literary documents 
from which the linguistic studies could be made, are found in 
India at about 1500 B.C.—the time which is reckoned as the time 
for the final composition of the Rgveda. In Greece it started much 
later, at about 800 B.C., when the Homeric Epics took their final 
shape, or to be specific, at about 4th cent. B.C. at the time of 
Plato who showed his skill in linguistic analysis in some of his 
books; whereas in Rome the linguistic speculation could be traced 
from about 3rd cent. B.C., or specifically, from the time of Varro 
(116-27 B.C.). In India, in the formative period of linguistic specu- 
lations, i.e., between the Rgveda (1500 B C.) and the Upanisads 
(600 B.C.) the linguistic analysis was mainly empirical, and 


* Based on a paper read at the Seminar on “Linguistic Theories in Indian 
Tradition" organised by the Central Institute of Indian Languages, Mysore 
held on and from 26th to 28th Feb, 1986 
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gradually it became theoretical and classificatory from 700 B.C. 
onwards. We have many predecessors of Yaska (500 B.C.) and 
Panini (400 B.C.)—whose works, though have not come down to 
us, are of immense value for the linguistic thoughts and ideas. 
However, in India and Greece, linguistic speculations developed 
independently. But Rome was primarily influenced by Greece. 
In one word, all the grammatical thoughts and ideas began in these 
three countries some 3500 years ago from now. We do not know 
how the ancient people used to call their subject, linguistics, or 
rather by what name the subject linguistics was known to them. 
The terms, such 88 Philology, Linguistics, Glottology or Glossology, 
Art of Language, Regulation of Language, Science of Language, 
Grammar, Vyakarana including Siksd, etc. by which we designate 
the subject today, are more or less of modern origin based on 
the ancient words which are borrowed either from Greek or from 
Latin authors. Whether the Greeks or the Romans used to call 
their subjects by these terms or not is still terribly shrouded in 
darkness. Let us see by what terms the Indians or, the Greeks or 
the Romans used to designate ‘language’, and what was the original 
significance or conception of the subject as conveyed by these 
terms. 


I, Language 


There is no one uniform IE word for language. Different 
languages have different words for language which, though more or 
less, signify the same thing, vary from each other with regard to 
the basic conception of language. In India, the word bAdsd stands 
for language from very ancient times. The word bhdésd meaning 
‘speech’ is basically connected with the idea of ‘articulate vocal 
sounds’, i.e., bhasa is the expression of ideas and thoughts by means 
ofarticulale vocal sounds. It is important to note that “vocal 
sound’ is the soul of language, and the Indians emphasize that 
language does not exist without sounds. In this sense the German 
word ‘Sprach’, Eng. ‘Speech’ can be compared with the Sanskrit 
word bhágá. Though the word Vak (< vac) meaning ‘speech’ is 
also used to designate ‘speech’, it indicates mainly the production 
of speech rather than the language itself. Hence it seems that it is 
deified in the Rgveda and in subsequent Vedic literature, and 
‘later on raised to the status of Goddess of Learning (Vdgdevi). 

The Greek word for language is glossa (Att. glotta) which 
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originally means ‘tongue’. To the Greek people, no language was 
possible without the use of the tongue ; that which is produced by 
glossa or glotta (tongue) is language. Glossology or Glottology, 
therefore, means ‘the science of tongue’, and therefore, secondarily 
‘the science of language’ i.e. linguistics. Words formed from these 
two terms also retain the original meaning, such as, glossal ‘per- 
taining to the tongue’, glossitis, ‘inflamation of the tongue’, glossec- 
tomy, ‘the removal of a portion of the tongue’. So also ‘glottal’, 
‘glottal stop’ and ‘glottis’. Glottis, of course, means ‘the opening 
of the upper part of larynx between the vocal cords’, 

The Romans used to call language by the term ‘lingua’ which 
also originally means ‘tongue’. The Romans probably got this 
idea from the Greeks, and it seems quite possible that ‘lingua’ isa 
direct translation from the Greek glotta or glossa. From ‘lingua’ 
the secondary meaning ‘language’ has come, i.e., that which pertains 
to tongue is ‘language, speech’, In fact, in course of time from 
lingua two sets of meaning arose as noted below: 


Lat. Lingua, ‘the tongue’ 
| 


tongue-like pertaining 
to tongue, therefore 
j | language, speech 
lingulate] lingui form | 
lingulated (lingua+i+form) | 


(lingulátus tongue-shaped language Science of language 

= lingu(a) | 

+ 805) 

‘formed phonet. langage ‘langue linguistics linguistic 

like a ‘arficulated with 

tongue. the aid of the l l linguistical 
tongue, esp. the lingua lingua 
tip of the tongue’ franca general — linguistician 

linguist 


a lingual sound 
(< ML lingual(is) ) 
‘pertaining to the tongue’ 
From the above structure we can see that there arose different 
kinds of conception about language. From the same lingua, the 
French people have two words—/angage and langue—signifying two 
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different aspects of language in? modern times. Language (<Lat. 
lingua + age>LL, linguaticum, ME langage, Fr. langage) is “the 
entire complex of phenomena associated with human vocal and 
auditory communication of emotions and ideas’ ; langue (‘tongue’) 
isa specific form of speech which has been so ‘evolved, conven- 
tionalised, and recognised by common usage at any given period in 
the history of human race within a given community or within 
given communities that they are mutually intelligible to all 
approximately normal members thereof’. It is in this sense that we 
speak of the English language, the French language, etc. -From this 
point of view, language appears primarily, if not exclusiyely, as a 
social phenomenon.’ (0199, p. 16) 

The word lingua franca literally means_ Frankish. tongue. 
‘Frankish is the West Germanic language of the ancient Franks, 
old Franconian. The Franks are members of a group of ancient 
Germanic peoples dwelling in the regions of the Rhine, one 
division of whom the Salians conquered Gaul about 500.A.D., and 
founded an extensive kingdom and gave origin to the name France. 
The name Frank came into existence from the name of the national 
weapon franke meaning ‘spear’ ‘javelin’. Gradually, the meaning 
of lingua franca was shifted to a greater degree. It was used to 
mean any language that was or is widely used as a means of 
communication among speakers of other languages....''A. lingua 
franca (pl. lingue franche) is any language used in common by people 
of different": ‘linguistic backgrounds, whether it be native to 
any of them or not, as was French in the 18th—and 19th-century 
diplomacy". (Hall,* p. 21). At present /ingua franca is used in the 
sense of ‘common language’, ‘a link language’ among the membérs 
coming from different stocks and speaking different languages. In 
this sense Sanskrit seemed to be the /ingua franca in ancient times 
in India, and Maharastri was equally the lingua franca in the 
middle period. There are ample references in Sanskrit literature, 
which force us to come to this conclusion. 

The lingua franca is a contact vernacular, a term coined by 
Bodmen aad Hogben to “designate any vernacular developed in and 
for dealings between European colonizers and natives of various 
colonial parts of the world (cf. Pidgin English)’. (Peis). 

Lingua franca is a sort of ‘contact vernacular originally spoken 
in the ports of the Mediterranean, based on Italian, with admix- 
tures from Arabic, Greek and other languages’. Gradually it came 
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to mean “any spontaneously originated or artificially formed 
language or vernacular combining the vocabularies and elements of 
two or more languages’. (Pei?) इर v 


The Portugese word lingua geral (‘general language’) is a lingud. 
franca based on Tupi and spoken in the ‘Amazon basin of 
South America. This is otherwise known as Jingua geral brazilica 
(= General Brazilian Language), because it was spoken in large 
áreas of Brazil for communication between whites, Negros “and 
Indians, as well as between Indians speaking different tribal 
languages’. (Pei?) 

Linguistics (<lingua + Ist = linguist + ics, Fr. linguistique) primarily 
means ‘the science of language’ which deals with phonetics, 
phonology, morphology, and syntax. In modern times it is 
divided into historical, comparative or descriptive linguistics. - 


Another word formed from lingua is linguistic (< lingua + ist + ic) 
which basically means ‘pertaining to linguistics or language’, and 
then ‘to the study of language and languages’. The term is used 
85 an adjective to mean anything having the characteristics of 
language, such as, linguistic change, linguistic analysis, linguistic 
areas, linguistic comparison, linguistic form, linguistic geography, 
linguistic minority, linguistic typology, linguistic stock, and 
so on 

A parallel to linguistic is linguistical (< lingua + ist + ic = linguistic 
+al) which is not used frequently today, but its adverbial form 
linguistically is still in use in the same sense 


“ 


Another two terms—linguistician and linguist—though derived 
from lingua have slight difference in meaning. Linguistician 
(«linguistic + ian), a term coined by R. A. Hall Jr on the analogy 
of mathematician etc. though very rarely used these days, is. one 
who is skilled in the principles of linguistics or language, whercas 
a linguist (</ingua + ist) is one who knows or is skilled in several 
languages, a polyglot. Rajašekhara in the 10th cent. A.D. was a 
polyglot, a linguist, as he directly called himself savvabhidsdcaduro 
in his Karpüramáijari (I. 7) and sarva-bhagd-vicaksgama in’ his 
Balaramayana (I. 10). Vis$vànàtha also called himself viwdha-bhagsà- 
vilasini 

Apart from the words derived from lingua, the other aspect of 
language whichis expressed in modern times by. such words as 
parole, patois etc. The word parole (< Lat; parabola>*paravola> VL. 
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*paraula by syncopation, Eng. parble) literally means “word of 
mouth, and not contained in documents.” This is equivalent to 
German ‘Speech’, Secondarily, ‘this is, in essence, the individual 
side of language, the sum total of the processes whereby one 
individual expresses, and another comprehends, emotions and 
concepts formulated according to the conventions of a particular 
langue understood by both. It is, in other words, the individualistic 
aspect of langage in contrast with the social aspect of langue. 
While langue is static in itself, any historical survey shows it to be 
in a state of change. Such alteration is due to the action of parole ; 
ie., the individual modifies the group.” (Gray', p. 18) 

There is another aspect of language which is expressed by the 
term patois. It is borrowed from French patois (< Old Fr. patoier, 
pate + ese in the sense of language) which originally means *''gib- 
ridge, clownish language, rustical speech". Cot. patois probably 
stands for an older (doubtful) patrois. It comes from a late Latin 
form patriensis, ‘one who is indigenous to a country, a native 
( «Lat. patra, one's native country), so that patois is the ‘speech of 
the natives’, The patois, therefore, literally means ‘clumsy speech’, 
i.e., a type of dialect spoken improperly or incorrectly by only the 
lowest classes, confined to a small village area. It is a type of “vulgar 
provincialism’, i.e., it is a type of speech where "an ungrammatical 
mixture of two or more languages is found. In language, it nor- 
mally indicates a rural or provincial form of speech, especially of 
French. “Dialects normally tend to sink lower and lower in the 
social scale, and finally to disappear in favour of a standard langu- 
age. On these lower levels they are often termed patois, though the 
line of demarcation between a dialect and a patois is as tenuous as 
that between a dialect and a language" (Gray?, p. 30) 

This patois can be compared with the different types of Prakrit 
in India. Prakrit is 9 common man's speech and therefore it varies 
from place to place, and it has different patterns in different places, 
The several Prakrits in the Mpcchakafika indicate the different patois 
ofthe people belonging to different strata of the society. The 
patois can also be compared with the grdmya-bhasd as enunciated 
by the rhetoricians. The mixing of grdmya-bhaga with the standard 
language is prohibited in Sanskrit. Mleccha-bhagd is another variant 
of gramya-bhasa. ln the books of rhetorics, we have references 
to Sabara, Kirüta, bhiita-bhdsG, and the language of Vanecara, 
It should be noted also that Migadhl was used by lowcaste people, 
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fishermen as in the Abhijfdna-Sakuntalam and all these varieties 
are potios in terms of modern linguistics. 


Another Greek word philology which has been very popular 
until recently, is used to indicate ‘the study of languages’, or ‘the 
science of language’. Etymologically philology has come from the 
Greek word philologia (>L. filologia Germ. philologie, ME. philo- 
logie, Eng. philology [i.e. ie>y], French, philologie) which primarily 
means ‘love of talking’, ‘fond of talking’, the basic meaning of 
which has again come from philos ‘loving’, ‘dear’ ‘fond of’, and 
logos, ‘discourse’, ‘learning’, ‘studies’, ‘argumentative’ from legein 
‘to speak’, Hence secondarily, philology means ‘love of learning 
and literature’, ‘a student of language and literature’. In course of 
tims, philology started signifying ‘literary and linguistic study and 
learning’, it also represented the thought, culture, art and style of a 
nation through the medium ofits writings In this sense it was 
used in Europe particularly in the middle ages ; Klassische philologen 
means 'Professor of Classical literature', Romanische Philologen 
means ‘Professor of Romance literature’. In this sense it was 
equivalent to Classics. 


Classics is again a type of word which is used to indicate ancient 
literature ofa country ; classic («L. classicus) originally means 
‘belonging to a class’, ‘belonging to the first or highest class’, Then 
it came to be known as an author or a literary production of the 
first rank’. As Greek and Latin were regarded as the literature of 
the first rank, the classic means ultimately Greek or Latin studies, 
or anything modelled upon or imitating the style or thought of 
ancient Greece or Rome. And today classic means relating to 
Greek and Roman antiquity with particular reference to literature 
and art. And hence classic is ultimately related to the study of 
ancient or mediaeval written records, the establishment of their 
authenticity and their original form, and the determination of their 
meaning. It is here classic is equivalent to Philology. The 
Sanskrit word laukika is used to designate the classical language of 
India. 

Despite all these basic etymological meanings, philology is used 
in the sense of linguistics in Britain in particular for a long 
time till the appearance of the word linguistics in the horizon 
which draws a line of demarcation between philology and 


linguistics. i 


8 
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HI Phonetics. 


With regard to the treatment of Phonetics, the Indian phoneti- 
cians and grammarians have advanced quite a Jot which can be 
compared with the modern conception of the subject. In this res- 
pect the Greek and Latin authors cannot go on a par with the 
Indians, In this short space, of course, it is not possible to give a 
thorough analysis of the subject, but a comparative study -of the 
Indians, Greeks and the Romans may lead us to know about their 
treatment of the subject. 

In the origin and propagation of a speech-sound, the process is 
as follows : 


Communication by means of speech depends upon the physics 
of sound, a disturbance of air which starts from some vibrating 
body, and upon the physics, physiology, and psychology of hearing. 
The vibrations constituting the source of voice or speech are set up 
by forcing air from the lungs through the trachea into the larynx 
(with or without vibration of the vocal cords), and then through 
the pharynx and mouth (frequently in co-operation with nasal 
cavity), over the tongue and past the teeth out beyond the lips 
and nose" (Gray, p. 45) 24 r 

Mere coming out of breath. from the lungs will not produce 
speeeh-sound, unless we have some obstructions by some voluntary 
means in the mouth cavity or in some vocal organs in some form or 
other. Hence “to turn breathing into speech is simply to put into 
exercise various muscular powers at various points of the expiratory 
apparatus. The departure of the air from the lungs is no longer in 
the form of slow and effortless streams, but takes the shape of a 
succession of short currents expelled with more or less force" 
(Tucker*, p. 22) | 

Parallels to such statements are also found in the treatjses of the 
Indian phoneticians. The Paniniya-siks4* says 


= dtm buddhyd sametyarthan mano yuñkte vivakgayá | 

3. ° manah kayagnim ahanti sa prerayati màrutam //6// 
mürutas türasi caran mandram janayati svaram | 
prütah-savana-yogam tam chando gayatram asritam //7/1 

so. + kanthe madhyandinayugam madhyamam traistubhanugam | 

e ~ ; - garam tartiyasavanam Ssirsanyam jagatanugam ||8]| 

~ ,  ,80dirno mürdhnyabhihato vaktram apadya màrutab | 

varnan janayate tesam vibhágah paficadhà smrtah Ifl] 


^t 
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svaratah kdlatah sthdndt prayatnünupradánatah | 
iti vargavidah práhur nipunam tan nibodhatah //10// 


‘The soul with the intellect apprehends things and sets the. mind 
with a desire to speak ; the mind then gives impetus to the bodily 
fire, and the latter impels the breath out (6) 

The breath, circulating in the lungs, creates a soft (mandra) tone 
which is like the morning offering (prátah savana) and rests in the 
gayatri metre (7) | 

[That souad] produces in the throat the middle (madhyama) like 
the midday offering (madhyandina-savana) and follows the trigtubh 
metre; and the shrill (¢dra) tone in the roof of the mouth like the 
third offering (tdrtiya-savana) aud follows the jágati metre (8) 

That breath is forced upwards and is chécked by the head 
attains the mouth and produces speech-sound which are classified 
in five ways (9). DNUS 

[These are] by tone, by length, by place of articulation,” by 
primary effort, and by the secondary effort. Thus have said the 
phoneticians ; learn this carefully’ (10) E 

The gist of the above discussion for the production and propa- 
gation of- sound is the (i) presure of the bodily air, and then 
(ii) the vibration of the vocal cord, which (iii) produces speéchs 
sound touching different parts of the mouth cavity. In the Maitra- 
yani-Upanisad and in the Sangita-ratnakara of Sárügadhara (13th 
cent. A.D.), the same idea is expressed. 

To this Indian idea, a parallel can be given from Greece where 
Aristotle (384-322 B.C.) and Zeno (300 B.C.) voiced the same idea 
though not so elaborately. Aristotle in his De Anima, (11. 420b) 
describes the sound process thus, f 
१ गोण) TOV a'oamycOnty0u a'£pos u rÓ TAS €V TOHTO TOw /.००६०८४. 
०९४ rpOS rv KaAOULLYNY a'prmp lay pwvn € व्यय 
‘the striking against the so-called ‘artery’ (i.e. trachea) of the air 
exhaled by the soul’ 

But Zeno (300 B.C.) is a little more explicit when he says 
TYeBua 0076097017 a'mó mof 2'yeuovukoB péxpe papvyyos Kal yAMTTHS 
Kal TOY Ov ke[oY O pydvoy.§ 

Plutarch, De Plac. Philopoemen (IV. 21.903c). 
*a stream of air extending from the principal part of the soul to the 
throat and the tongue and the appropriate organs’, 
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Saükarácürya (8th cent, A.D.) in his Prapaficasdra has stated 
that speech takes four stages or forms before it comes out as a 
human speech. These stages are termed as para, pasyanti, madhymá 
and vaikhari ; and it is in this fourth stage that the human speech 
is heard. First the pressure of the air comes from the mūlädhära 
(a portion in abdominal region) and generates a sort of sound 
known as pard, and from there it comes to the navel (ndbhi) and 
generates sound known as pasyanti, and from there it goes to the 
madhyama stage in the thorax (Ardaya), and then finally to the 
vaikhari stage which begins from.the epiglottis (kantha). This is 
described as follows : 


müladhárat prathamam udito yastu tarah pardkhyah 

pascat pasyantyatha htdayago buddhiyuh-madhyamakhyah | 
vuktre valkharyatha rurudisor asya jantoh susumná- 
vaddhas tasmat bhayati pavana-prerito varga-saüghah || 


He then describes the location of these four speeches :: 


para váf-müla-cakrasthá pasyanti nabhi-samhita | 
hydistha madhyama jfieyà vaikhari kantha-deSagé || 


About the audibility of these sounds, Sankarücürya again 
says— 
- waikhari §abda-nispattir madhyama $rutigocard | 
antarartha ca pasyanti sšiksma vdg anapayini || 


The fourth or the vaikhari stage is the speech-sound, and 'speech- 
sounds’ are certain acoustic effects voluntarily produced by the 
organs of speech ; they are the result of definite actions performed 
by these organs. As speech-sounds are made voluntarily, they 
require that the speech-organs shall be placed in certain definite 
positions or moved in certain definite ways’. (Jones? 88 3-4). 


After describing the origin and propagation of sound, we now 
pass on to the classification of the sound-system in the following 
manner. 


In the classification of sounds each author has described 
the sound system of his. language almost in a similar manner, 
but with different terminology signifying different aspects of the 
same thing. Sounds are first classified into vowels and consonants, 
and then are again sub-classified into different categories, such as, 
voiceless and voiced, aspirate and non-aspirate, plosives, semi- 
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vowels, spirants including sibilants, and so 01, The structure of 
the classification system is given below. 


l. Vowels = vara | pwvyévra | sonantus, vocalis /a”vev rpooBolns 
non-contact, cf. Skt, asprsta. 
2. Consonants = vyafijana]ovuó&va]consonantus. 
(i) mutes/a”dwva (lacking voice)/stops/(im/ex)-plosives/ 
occlusives/sparša|uera` ७००४०१३५७४ ‘contact’ cf. 


Skt, sprsta. 
a) Voiceless / unvoiced b) Voiced 
aghosa ghosa 
a) tenues/tenuis a) mediae/media 
peoOY/peca’ 
B) surd B) sonant 
y) hard y) soft 
0) sharp 8) flat 
unaspirate/ aspirate 
non-aspirate 
alpaprana| mahdprana 
फळे (smooth) dace (rough) 
2090 (thin) 0८०४ (thick) 
cf. spiritus lenis spiritus asper 
mYeb iara. dog T YebuaTa. area 
(ii) semi vowels 
semi-consonant 
n'u wya 
a) liquids 
v'ypos][v'y pa. 
antahstha 
(ili) spirants 
fiicatives 
continuants 
sibilants 


From the above it is seen that sounds are classified first by all as 
vowels and consonants. The term for vowelis svara in Indian ter- 
minology, whereas @wvne'yra (phonéenta) in Greek and vocalis or 
sonantus in Latin. svara is simply defined by Indian grammarians 
as svayam rüjante ye te svaráh (MBh. on 1.2.30) "sounds which rule 
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over alone." The word svayam rdjante can be taken in the sense of 
"released without any obstruction" following the terminology of 
modern linguistic science. The Greek term dwvnye'vra ( phóneenta), 
on the other hand, signifies “having voice" and therefore “voiced”, 
where १००7 (phón&) means *voice".- As yowels are voiced sounds, 
the Greek grammarians have laid emphasis on the voice quality of a 
vowel. This phon&enta of Greek is a’’vev rpooBoAns (aneu prosbolés) 
which literally means ‘non-contact sounds" and this idea of the 
Greek could be compared with Sanskrit asprsta (non-contact). The 
Latin term sonantus also means “those sounds which have voiced 
qualities." In fact, this voiced quality of sounds is nothing but 
vowels, as all vowels are voiced. This voiced quality of sound 
means ‘unobstructed’. In the definition of a vowel at the present- 
day we see that a vowel is defined as 'a sound à produced by passage 
of air through the buccal cavity without any stoppage, obstruction, 
or constriction giving rise to audible friction or interruption’. 
(Gray?. p. 54). 

In short, all these three terms express, more or less, the same 
thing excepting that one term particularly emphasizes 012 aspect of 
the phenomena which is, in fact, the same with the other. So the 
modern definition of vowels is nothing but a sort of continuation of 
the earlier conception of the Greek, Roman and the Indian people. 

The ‘other classification is consonant. The terms for consonant 
are vyafijana, ovid va (sumphona), and consonantus. The Indian term 
vyafijana literary means “that which manifests itself in the presence 
of a vowel, being incapable of standing alone" (vyafijayanti pra- 
katan kurvanti arthán iti vyafijanüni—Uvata on RP). In this 
definition emphasis is given on the point of breath (or voice) which 
is essential for these sounds. Here prakafàn kurvanti stands for the 
‘manifestation of sound’ which is not possible unless vowel is accom- 
panied with it. cf. ‘na punar antarenücam vyafijanasyoccüragam api 
bhavati | anvartham khalvapi nirvacanam | svayam rajante svaràh | 
anyag bhavati vyafljanam | [MBh on 1.3.20]. The Greek term sum- 
phóna means **with (sum) + sound or voice, i.e. vowel (phóna)", i.e., 
“sounds which are pronounced with vowel sounds." The Greek 
people also thought its association with the vowels. In a similar 
way, like the Greek, the Latin term consonantus also means *''with 
(con) + vowel" (sonantus). The main idea of all these terms is to 
indicate that the consonantal sounds are first obstructed and then 
released with the help of vowels without which these sounds are 
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dificult to pronounce. In other words, we can say that ‘con- 
sonant sounds are those sounds which are uttered with obstruction.’ 
Hence in the modern age a consonant is defined as ‘a sound charac- 
terised by audible friction or interruption due to stoppage, obstruc: 
tion, or constriction of the air in passing through the buccal cavity.’ 
(Gray+, p. 54). Initially and medially the consonant sounds could 
not be produced without any obstruction, but in the final position 
of a word, the consonant can be uttered, but some sort of air comes 
out while uttering the final consonant in conjunction with the pre- 
vious vowel. ‘This conception of obstruction and unobstruction in 
producing sounds is, therefore, very old, and the development of 
modern conception is as old as 2000 years from now. This idea of 
consonant can be compared with the following : l 

- athavā gatir api vyafijer arthah. vividham gacchatyupardga-vasad 
iti vyafijanam. uparágasca pūrva-parāc sannidhane’pi parenácá bha- 
avti na purvena [Kaiyata on Pā. 1. 2.30.] cf. vyafijanam svardhgam 
[TP. 1-6]. So says Uvata on VP. III. 45. vyafijana-samudáyastu 
svara-sannihita eva aksaram bhayati. 

The consonintal sounds are normally classified from two points 
of view. , The first point of classification is the manner of classifica- 
tion (karága or prayatna sthana) and the second is the place of arti- 
culation (uccárana sthána). This can be compared with the Indian 
idea of efforts which is of two kinds: (pra)yatno dvidhé: dbhyan- 
taro bahyasca. When these two are concurrent, the two sounds are 
said to be homogeneous (cf. Panini’s sūtra tulyasya-prayantam 
savarnam|| L. 1.9). From the point of view of manner of articula- 
tion (prayatna sthina) these are divided into stops (sprsta), semi- 
vowels (isat-sprsta), spirants (vivrta), and close (samvrta). The stops 
are again divided into voiced (ghoga) and voiceless (aghoga) and 
both are again divided into unaspirate (alpaprdna) and aspirate 
(mahaprdya). The terms used by the Indians and the Greeks and 
the Romans signify basically the same thing. Their terms indicate 
that each author has emphasized the other aspect of the same idea 
The terms are explained below. 

The voiced (< L. võci, voce meaning ‘sound’) literally means ‘the 
sound or sounds uttered through the mouth of living creature’. In 
phonetics, voiced means ‘vibration’. It has more vibration in the 
vocal cords, Sounds which are produced without vibration or less 
"vibration, are called voiceless. In voiceless the vocal cords lax and 
the glottis is open. l 
क. sa प्या AS A 
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The Indian term for the voiced is ghosa which is formed from the 
root ghus ‘to sound’, ‘to proclaim aloud’, and secondarily ‘any sound 
that needs strength to produce’. Grammatically, it is described as 
‘soft sound heard in the articulation of the sonant consonants’. 
ghosa ‘is an external effort’, and therefore while pronouncing this 
sound depth of tone is generated (nado ghosavat svaregu. AP. 1, 13). 
In Sanskrit the third and fourth letters, the nasals, semi-vowels and 
anusvšra with the yamas (the first and second letters of the stops) 
are ghoga sounds (vyafijana-Sego ghosavan. 12?, 1, 14), 

The opposite of ghoga is aghosa, voiceless. The negative particle 
a is used here in the sense of *'less" (isad arthe). aghosa is, there- 
fore, ‘the absence of ghoga’, ‘absence of soft murmur’. aghoga 
sounds are merely ‘breathed’ a term applied to the hard or surd- 
consonants which are uttered by mere breathing and which do not 
produce any sonant effort’. In aghoga the emission of breath ($vdso' 
ghosesvanupradanah. AP. 12) is less than the ghosa. In Sanskrit, 
the first and second letters of the stops, the sibilants and the visarga 
are the aghoga sounds (ügma-visarjaniya-prathama-dvitiyà aghogüh. 
TP. 1.12; antyáh sapta tesam aghosah. RP. 1.12; cf. VP. I. 50-51). 

The Greek and Latin terms for ghosa or voiced are uecóv (meson, 
middle) and mediae respectively. To the Greek and Latin people 
voiced sounds are ''the middle sounds in the alphabetic sound 
system (x y yy, 7 0 v, B u). They have not qualified the nature of 
the sounds in respect of breath or process of articulation. The 
Latin word is, in fact, a literal translation of the Greek word peody 
(meson). The other Latin term sonantus meaning ‘with tone’ is used 
in the sense of breath. Another English term ‘soft’ in the sense of 
voiced is used to signify the softness of the sound. When the voiced 
sound is produced, if more air is emitted, the sound becomes voiced 
and hence the quality of softness. It is, otherwise, termed as ‘flat’. 

For the aghosa the Greek term $44 (phila) or ido’ (philoi) 
meaning ‘smooth’, ‘thin’ (cf. da vpáupara-thin letters) is used, 
whereas, its corresponding Latin term fenues or fenuis also meaning 
*thin', 'slender', is used almost in the same sense. In producing 
tenuls (pl. tenues) or phila less air is needed and hence the name 
tenues, Tenuis is a translation from Greek rouAos (psilos), meaning 
‘bare’, ‘unaspirated’, This is also known, as surd («L. surdus 
meaning 'dull-sounding' ‘deaf’) as opposed to sonant. This also in- 
dicates the ‘tonelessness’ of the sound. This is also called ‘hard’ 
and ‘sharp’ as apposed to ‘soft’ and “flat” respectively. In grammar, 
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tenues is unaspirated voiceless plosives, the aspirated plosive being 
dacea’ (dasea) or daov’ (dasu) meaning ‘rough’ or ‘thick’ as opposed 
to Greek phila. In Greek some sounds are mvefpara aseta (pneu- 
mata dasela) ‘rough breathing’, i.e. spiritus asper, and some are 
Tvebjara, (iM (pneumata philé), i.e., spiritus lenis. 

The Indian phoneticians go a step further in describing the 
aghosa or voiceless sounds as vivàra and $vdsa, and ghoga, voiced 
sounds as samvára and nada? respectively. According to them, the 
vivára is “an external effort in the production of a sound when the 
vocal cords of the glottis or larynx are extended' (cf. kantha-vilasya 
vika$ah vivarah—Uvata on MBh 1.1.9). Similar explanation is 
also given in the Bhasya of the TP (II. 5): 


vivaranam kanthasya vistaramam | sa eva vivardkhyak bahyah pra- 
yatnah | tasmin sati §vadso náma bahyah prayatnah kriyate | tad 
dhvani-samyogád aghogo nama bahyah prayatno jñayate iti siksayam 
smaryate | 

Sydsa is the breathing or aspiration in the pronunciation of 
consonants. 

The counterparts of vivdra and $vasa are the samvára and nada. 
samvára is also ‘one of the external efforts in the production of a 
sound when the gullet is a little bit contracted as at the-time of the 
utterance, of the third, fourth and the fifth of the class-consonants. 
(cf. kantha-vilasya sahkocah samvara—Uddyota on Pa. I. 1.9). 

The term nada means ‘tone’, ‘resonance’. This sound is “caused 
by the vibration of the vocal cords in the open glottis when the air 
passes through them’, (cf. vargotpattyanantara-bhàvi anuranana- 
rüpah gabdah nddah—Uddyota on MBh. L. 1.9; cf. also samyrte 
kanthe yah sabdah kriyate sa nada-sañJo bhavati—TP. Il. 4). 


From the point of view of manner of articulation, the terms used 
by the Indians, Greeks and Romans are sparsa, &¢@va (aphona) and 
mutae. The modern terms for this are (im/ex)-plosives, occlusives, 
stops. sparga means ‘touch’, i.e., ‘contact’, In producing sparsa 
sounds the tongue touches the different parts of the mouth cavity 
and hence the name sparsa varna (*contact-sounds'). This idea of 
the Indians can be compared with the Greeks pera zpooBodns (meta 
prosboles) which means ‘contact sounds’ (lit. pronounced with 
(= meta) applying the tongue to the teeth, etc. = prosbole< prosballó 
‘dash against’).. The word aphóna in Greek means ‘lacking voice = 
vowel’, i.e., sounds which cannot be pronounced without the help of 
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voice = vowel. The term mute (Gk. mutos, mutis, Skt. mūka, Lat, 
mutus) basically means ‘inarticulate sound’. ` Hence the Latin term 
-mutys uged for consonants indicates that ‘the sound to be formed 
xis stopped until.the closure that forms it is released’ (mutae sunt 
quae neque proferuntur per se neque #yllabam faciunt— Charisius). 
It is in this sense that the word ‘stop’ is used. Stop sound indicates 
‘the complete closure. (= stop) of the air-passage at some point of 
-their pronunciation’ (Gray*, p, 50). The other two terms, plosives 
‘occlusives, are used to indicate the plosion of sound; and this ‘plo- 
sion’ meahs sudden outburst of sound. It is also called implosive 
-or-explosive. It is called implosive when the plosion of sound 
refers to inside of the mouth cavity. It should be in-plosive = plo- 
sive in, but as nasal follows labial, it is assimilated to m making it 
implosive. But when the plosion refers-to outward nature of it, 
it isexplosive. Implosive or explosive sounds are those which are 
characterised by a partial vacuum behind the point of closure. In 
terms of linguistics, ‘the forced release of the occlusive phase of a 
plosive, whether voiceless or unvoiced, either audible due to friction 
or inaudible due to a contiguous following consonant’ (Random?) 
The term occlusive (= oc + clud, ‘to shut’<L. occludere, ‘to shut 
up’, ‘close up’, here oc stands for ob by assimilation before ‘c’) 
literary means ‘the act or state of occluding or the state of being 
occluded. Phonetically therefore, occlusive means momentary,com- 
plete closure at some area in the vocal tract, causing stoppage of 
the breath stream and accumulation of pressure’ (Random?). Occlu- 
sive sounds are any stop sounds 
.. Whatever may be the terms used by them, the main idea of all 
these terms is.to indicate the manner of articulation, where tongue 
plays a prominent part in the mouth cavity and where the obstruc- 
tion of the air-passage 18 released in producing mute or plosive 
sounds j 
^ "The semi-vowels are half vowels and half consonants. That is 
‘why, it-is also known as semi-consonants. It depends on how the 
semi-vowels are reflected to a person. The semi-vowels are y. r, J, y 
These sounds can be turned into vowels (cf. Panini’s sütra ig yanah 
samprasiranam 1.1.3). The semi-vowel is a translation from the 
Greek word 9'uóova where ‘ui (hëmi) is semi and $àva (91018 
is Vowel” Though in Greek y and v are lost, the term is applied) 
p and A as well, though in reality the Greek word v'ypa[v*ypós stands 
fot liquids (r, /). The Sanskrit term antapstha does not describe the 
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quality of the sound, but the position of the sounds which is between 
(antar) the sparsa and the uyma sounds 


“Spirants are consonants formed by the mouth passage being 
narrowed at one spot in such a manner that the outgoing breath 
gives rise to a frictional sound at the narrowed part." (Wright,*? 
p. 63). Spirant literally means “breath-sound’’. As in pronouncing 
these sounds “the breath-stream” rushes through a narrow passage 
making a sort of “hissing” sound, they are called spirants, In this 
sense, the Sanskrit term usman (lit. ‘breath-sounds’) is used. In 
modern times the name /ricative is given to this type of sound which 
has the quality of ‘friction’. Fricatives are, therefore, ‘friction- 
sound’. Another name to their type.of sound is continuant, because 
the pronunciation of these sounds can be continued with the help of 
vowels. Sibilants means “hissing-sounds’’ which also belong to the 
spirants or fricatives. 

- The Sanskrit alphabet is thus given in the following table at 
p. 68 on the basis of above discussion : b 
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SIVA MYTHS 
—ARDHANARISVARA AND TRIPURANTAKA 


Dr. S. S. JANAKI 


Introduction : 


Siva is one of the gods of popular Hinduism. Evidence of early 
forms of Saivaite religion is available to us in the Pagupati-Yogf- 
évara of the Indus people and the red god Sivan of the proto-Dravi- 
dians, The worship of Siva, both in his aniconic and anthropomor- 
phic forms, has been prevalent since early times. The permanent 
image (Dhruva-bera) in all Siva temples is the Liñga made of stones 
surmounted upon a Pifha or Pindikà (pedestal). Besides the Linga, 
there are mobile metal images. All these with specific shapes and 
different iconographical details, represent some aspect of the Lord. 
The proper understanding of the symbolism provides the basis for 
the uninitiated devotee for further concentration and meditation, 
while the initiated is enabled to understand the image in its full 
significance, in its spiritual tattva. The life-strength of symbolism 
and symbolic figures is inexhaustible, especially when carried for- 
ward by a highly conservative traditional culture and civilization as 
that of India. 

A large number of Siva-myths which contain these symbolistic 
ideas in a covert manner or in a nutshell are available from the Rg 
Vedic period down to the present times. Through varied symbols the 
myths bring out the many facets of the complex personality of Siva, 
the earliest god in the Trinity. There are of course variations in the 
myth's narration as they move through different types of literature 
and media like Veda, Purana, Itihisa, Agama, Kavya, Epigraph, 
dance-drama, visual arts and oral communication, intended for 
varied types of audience. The conceptualisation is sometimes 
overlapping, at Other times conflicting, or not clear enough. 
Also there are the different strands or levels ‘of interpretation. The 
literal meaning and a historical study of the myth are interesting 
but do not very much help us in the proper understanding of 
the tattva in-laid in the myths. In this connection it is felt that 
a correlation of the myths with the ideas about Siva as embedded 
in the Saiva Agamas, especially in the Siddhünta system prevalent 
in the South, may be useful. For, the large corpus of the 
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Saiva Agamas like the Kamika and Kdrana, and the simplified Upà- 
gamas and Paddhatis (recasts), provide a fund of information about 
Siva, His concept and the mode of worshipping him. Thanks to 
Institute of Iadology, Pondicherry we have now the Critical editions 
ofthe more important texts under this category. The two well 
known forms of Siva,—the Lord as the destroyer of the Three 
Towns (Tripurántaka) and the composite form along with His Com- 
plementary Sakti as Ardhanárlévara are studied in this paper in the 
light of the Siddhanta Agamic material primarily. 


Ardhanárisvara- Myth : 


The Ardhanári$vara is the well-known composite image with 
Siva's form on the right side, and Sakti's on the left, The context 
for the emanation of such a form is mentioned in the Puranas, with 
slight variations. According to the account in the Siva Purána, 
Brahma first creates the male Prajapatis, who could not further 
continue the creation activity. At this desparate moment Siva appears 
before Brahma in the form of Ardhanürlávara. Thereupon Brabmá 
requests the Sakti-part of Ardhanarifvara to give him a female to 
proceed with the act of creation. In other accounts sage Bhrñgis 
fervent devotion to Siva in preference to Sakti results in the coming 
to being of Ardhanari§vara form. According to this account both 
Siva and Parvati at their Kaildsa abode are circumambulated and 
saluted by all divinities except sage Bhrhgi. This sage is pledged to 
worship only one Being, and that is Siva himself, whom Bhriigi 
considers as both Mother and Father. Parvati tells Bbrñgi that she 
alone as Mother is responsible for the sage’s skin, flesh, blood etc. 
By his innate powers, BhrñgI gives up those very parts of the body 
like skin and flesh, and like a skeleton worships only Siva. The 
divine couple then appear before the sage in a combined form as 
Ardhanürl$vara. According to one version Bhrngi, still not wanting 
to offer worship to Sakti, goes round only the Siva-part by conver- 
ting himself into a bee (Bhrñga), piercing a hole through the com- 
posite Ardhanüri$vara. According to another version, Bbpügi 
glorifies the composite mūrti. 


Interpretation: Two motifs clearly emerge from the Ardhanari- 
vara myths, namely, the Union of male and female forms, and the 
process of creation. Asis obvious the terminology used is not to 
be understood in its literal sense and at human level. But how 
then is it to be interpreted ? 
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We may now see this problem in the light of Saiva Siddhàünta 
texts and the Siva Purina. According to these texts Siva or Para- 
Siva is the Supreme Brahman, the undifferentiated formless entity, 
niskala, sūkşma and tattva. In this highest stage, the Supreme 
has no beginning, no limit. It is indestructible etc. and in it all 
created beings merge their bodies which they had obtained as their 
fruit of actions (Karma-phala) But things cannot be at standstill 
for long. At the end of Pralaya or Samhara, the first flash or throb 
of this-Para Siva takes place in order to create the Suddha tattvas, 
Suddha-bhuvanas, etc. and to remove the mala of the Yogis. At 
this moment is evolved Pari Sakti or Mahä-māyā as a thousandth 
part of Para Siva. Ina like manner Adi Sakti is evolved from Para 
Sakti, and similarly Icchà, Jñána and Kriya Saktis. Each of these 
Saktis is responsible for specific accomplishment-Kriy& Sakti pro- 
duces the faculty in souls enjoying the Karmaphala ; Iccha Sakti 
enables the proper understanding of Maya and the objects brought 
into existence by Maya; Adi Sakti destroys mala, maya and karma ; 
Para Saktiis of the nature of Cit, through which the souls are 
enabled to attain the knowledge of the Supreme Siva, of the nature 
of Sat, Cit and Ananda. All these Saktis are in the Niskala state 
of Siva and are comparable to heat in fire, coolness in water, frag- 
rance in flowers, and light in the lamp, in being invariably associated 
with Siva : 

A second stage in this evolution is reached in the five Sadafiva- 
tattvas, emerging from the five Saktis, Para, Adi, Jana, Icchà and 
Kriya. We are now in the level of Siva in a combined state of form 
and formlessness (sakala and nigkala). Of these five tattvas we may 
'nóte that the Kriya Sakti gives rise to Isdna tattva ot Karma- 
Sádákhya which is the most important of the /attvas and which 
encompasses the other four, 


पराशक्तदेशांदान शिवसादाख्यसभ्भय: | 


पराशकत्युद्भवत्वाच्च शुद्धतत्तच्छिव उच्यते ।। 
—Vatula Suddha Agama, 1. 45. 


The Karma tattva exists as the liñga set upon the pitha or pindika 
(pedestal) ; According to the Siva-Purdna liñga is Siva as Cit and 
the Pitha is Sakti. 
y पीठमम्बामयं सव शिवलिङ्ग च चिन्मयम्‌ । 


- |t may be noted here that the formless Siva condescénds to take 
:the Sadsiva form to facilitate the devotees and Yogins concentrate 
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and meditate upon Him. A more important purpose is causing the 
cosmic evolution to happen after the cosmic annihilation. 


शिवश्च तत्त्वमित्यूक्तो मूतिश्चैव सदाशिवः । 
तयोर्योगेन यद्रूपं तद्रूपं भावमुच्यते ॥। 
सततं चेव भावत्वात्‌ सादास्यमिति कथ्यते । 
सवषां ध्यानपूजार्थं निष्कलं सकलं भवेत्‌ 11 
—Anantasiva, com. on Siddhanta sárávali, 
(Govt. Oriental MSS. Library edn.) 


सृष्टप्र्थ सर्वतत्त्वानां लोकस्योत्पत्तिकारणात्‌ | 
योभिनामुपकाराय स्वेच्छया गृह्णत तनूम्‌ ॥ 
तथेव योगिनां चापि ज्ञानिनां मन्त्रिणामपि । 
जपपूजानिमित्ताय निष्कलं सकलं भवेत्‌ 11 


—Vatula-Suddha, 9. quoted in Siva-tattva-rahasya of 
Nilakantha-Dikshita (p. 29) 


After Saddsiva-tattva the next stage is the evolution of the 
Mahegamirti from the Sadakhya or Saddgiva-tattva. It is the 
Mahesamirti who is the direct agent in the actions of creation 
(srsti), preservation (sthiti) and reabsorption (laya). He is of course 
the mūrti with form and limbs (sakala), and manifests himself to 
the devotees, in different forms like CandraSekhara, Ardhanürl$vara, 
Bhiksatana and Kamadahana. 


कर्मशस्य सहस्रांशात्‌ महेश्वरसमुद्भवः | 
महेशं सकलं विद्यान्सृष्टिस्थितिलयात्मकम्‌ ।। 


पण्चाविशतिभेदेन मूर्तीनां पञ्चविशतिः | 
— Vátula$uddha, 1, 120-21 


It is clear therefore that according to the Saiva Siddhinta 
doctrines, there are three degrees of evolution from the Supreme 
Siva level. 

1. The Sakti that emerges as the first flash from the Supreme 
Siva at the Parama-àkása level in complete absorption and 
repose. 

2. The Sadá$iva-tattva of form and formlessness. 

3. The Mahe$a-mürti with fully represented forms. 


The Sakti is the primeval creation to come out of the Great 
cause, and from Sakti to matter, everything has its origin in the Siva 
Tattva. However Sakti at the supreme phaseis not at all distin- 
guishable from Para Siva. And it js the same Supreme Sakti which 

" 
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goes by different names like Icchā, Jfiána and Adi, just as the same 
heat in fire is called the melter of metals, burner of fuel, and cooker 
of food. 


यथा अग्नेः शक्तिरेकापि लोह-काष्ठ-लवण-ओदतादि-विषयोपाधिभेदेन 
द्राविका-दाहिका-स्फोटिका-पाचिकाभिधानम्‌ उपेति, तथा शिवशक्तिरेकापि 
शुद्धाशुद्धश्वविषये शेय-कार्य-उपाधि-भेदोपचारात्‌ू झानशत्त्रादिशक्तिभेद 
प्राप्नोति । परमार्थतः वस्तुभेदो नास्तीत्यथ: । उक्त च--एकेकस्वेकतां 


याति शिवदाक्तिरपाधितः । 
~-Anantagiva’s com. on Siddhantasardvall, V. 4 


कारणं च न शक्तयन्यत्‌ शक्तिनचितना चितः | 


विषयानियमादेकं बोधे कृत्ये च तत्तथा ।। 
—Mrgendra, Vidya pp. 123-4. 


As rightly mentioned by Zimmer in Myths and Symbols in 
Indian Art and Civilisation (p. 188), “Brahman, the pregnant neuter 
is a plenitude—not male or female but male and female and Siva is 
its personification”. This Siva-state is pure experience for the highest 
Yogin and beyond the faculties of mind and feelings. The moment 
one realises this he is freed from shackles of life. The next evolu- ' 
tion of Sadššiva form or Tattva will be within the reach of Yogins 
and highly devoted persons. The Ardhanàárlévara-mürti in full 
physical form can be seen, enjoyed, praised and experienced by 
ordinary devotees. From, the Niskala Para Siva state to the Sakala 
Ardhanàáriávara state it is the same symbolism of Life-both universal 
life and individual, as an incessant interaction of co-operating 
opposite and in the process of evolution. There are many ways of 
representing the differentiation of the Absolute into antagonistic 
yet co-operating pairs of opposites. Zimmer (Ibid. p. 137) has 
pointed out that the oldest and most usual of these is that based on 
the duality of the sexes and that this sort of representation is to be 
found in other culture, as well—Father Heaven and Mother Earth, 
Uranos and Gaia, Zeus and Hera, the Chinese Yang and Yim, and 
Yab-Yum formula in Tibet. 


Siva as Tripurantaka: This is one of the oldest myths about 
Siva, asthe destroyer of Three towns, in which lived the most 
powerful demons Vidyunmalin, Tarakakga, sons of Tarakasura. 
They secure a boon from Brahmi that they should occupy the three 
castles,—the golden in heaven, Silverin air and Iron on earth— 
wherefrom they should move as they desired and that after a EA aau 
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sand years the three castles should unite into one and should be 
destroyed only with a single arrow. Indra and other gods are no 
match for the terrible demons. Itis only Siva who accomplishes 
this feat of demolishing the castles with a single arrow. In this 
dreadful task all the divine beings give to Siva half of their own 
_ strength and also help him in the actual fight in diverse ways. Even 
the epithet Mahadeva or Mahe$vara is supposed to have been given 
to Siva only on account of his accomplishing this impossible task, 
Interpretation: Originally the Tripura-myth had a cosmo-sym- 
bolical dimension. Rudra regained for the gods a universe from 
which they had been ousted. His mythical arrow was equivalent in 
efficacy with the upasad rites performed by the gods with Agni as 
their agent— 
` त्रिपुरसंहारकत्वं तैत्तिरीयश्रुतौः उपसदर्थवादे स्पष्टं प्रतिपादितम्‌ । 
Nilakantha Diksita, Sivatattva-rahasya, p. 80. - 


is frequently described as a bowman and huntsman in the early 
Vedic literature, especially in the Yajurvedic Samhitás and Br&h- 
mapas. His bow Pináka and unique arrows are also frequently 
referred to. The name ‘Pinaka’ itself is considered significant, only 
` because in the context of burning the Tripura cities, Siva covered 
the entire heaven with his blazing fiery arrows— 


तिपुरदहनसमये शरानलज्वालया पिहितवान्‌ नाकं पिनाक इति । 
Nilakantha Diksita, Ibid p. 44. 
In the Sivasahasrandma as found in Upamanyu-upakhyana (Mahd- 
bharata, Anu$üsana, 17th Chap.) the commentator Nilakantha 
describes the Pindka bow, in one context as like the mountain and 


in another, as a great bird with heads, big body, and sharp poisoned 
claws. 


Or perhaps no burning by Siva is really meant here. The ‘Tri- 
pura’ may even be allegorical. ‘Pura’* could meana body of the 
individual, and hence its three constituent types—Sthüla, Süksma 
and Karana. Siva is of course the destroyer of this triple body, as 
the dawn of Sivajfiána removes the shackles of samsdra and grants 
Moksa (Sivatattva-rahasya, p. 80) 

Nilakantha Dikgita (Sivatattva-rahasya, pp. 44-5) also mentions 
that the burning of the Tripura was caused by Siva by his mere 


1. Taittirlya Samhita Y. 2.11. (A.S,S. Vol. i. pp. 330-1). 
- 2. dif gum शरोराणि — quis शरीरेऽस्मिन्‌ शयनात्‌ पुरुषो इरिः? इतिं विष्णुपुराणवचनात | 


अभ 
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glance. Quoting the Linga Purana, Nilakagtha Diksita states that 
the gods like Soma, Visnu, Kalagni and Vayu who were established 
in the arrow of Siva, request Siva to use the arrow only as conferr- 
ing His grace on these divinities. Siva too agrees to this request 
and burns the-Tripura by the arrow. 


यथोक्तं लिङ्पुराणे- 
“सोमश्च भगवान्‌ विष्णुः कालाग्निर्वायुरेव च | 
शरे व्यवस्थितास्सवे देवमूचुः प्रणम्य तम्‌ di 
दग्धमप्यथ. देवेश वीक्षणेन पुरत्रयम्‌ । 
अस्मद्धितार्थ देवेश शरीरं मोक्तुमहसि d 
अथ संसृज्य धनुषा ज्यां हसंस्त्रिपुरादन: | 
मुमोच बाणं विप्रेन्द्रा निकृष्याकणे मीश्वरः ।। 
तत्क्षणात्तत्पुनदंग्ध त्रिपुर तच्छराचिषा ।” इति 


These are the interpretations in the Puranas and Itihasas about 
the burning of Tripura. As regards the arrows or astras it can be 
mentioned that the arrows are able to accomplish the required task 
only if they are used with specific mantra-recitation. In Siva’s case, 
as his body itself is constitued of mantras (mantra-mürtl), the arrows 
seek his anugraha. It may be noted that in the worship of Siva 
also, both daily (nitya) and on specific occasions (naimittika) like 
Diksà and Utsava, Astra and Astra Murti with specific mantras 
play an important role. 


The action of ‘burning’ is also significant in as much as the early 
Rudra(s) is conceived as Agni, who had his abode in sky as Sun, in 
the atmosphere as lightning and on earth as fire. In fact this is the 
reason as to why Rudra is called Tryambaka or ‘one with three 
mothers’. Asa form of Agni, and as one who has his provenance 
in the thfee worlds, Rudra alone is capable of accomplishing Tri- 
puradahana. Therefore Rudras are described in the Satarudriya as 
residing on earth, in the firmament and in heaven and that they 
carry food, wind, and rain as their arrows. 


नमो ख्द्रेभ्यो ये प॒थिव्यां येऽन्तरिक्षे ये दिवि येषामक्षं वातो वर्षमिषवः | 


The concept of Ekada$a-rudras is only symbolic of the inny- 
merable manifestations of Rudra, an essential factor in the Vigva- 
rapa aspect of the Almighty. To conclude it may be seen that the 
Supreme Brahman as Siva, is not only a composite form of male 


a 
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and female as seen in the Ardhandri§vara episode, but also a com- 
bination of good and evil. Every flash from the Yogi god, every 
arrow from Siva’s bow is quintessentially identical with that divine 
substance of eternal repose and peace. As pointed out by Zimmer 
(Myths and Symbols, p. 187) “Siva’s arrow is the vehicle of his 
energy, no less than the /itgam ; the two are the same.” 


SOME OBSERVATIONS ON 
SAGOTRA-VIVAHA AND PRESENTDAY BENGALI 
HINDU SOCIETY 
Dr. 10007४ GANGULY SHASTRI 


Although the word Hindu is conspicuons by its absence in 
traditional authentic scriptural texts of India, the majority of Indians 
call themselves Hindu and express their faith in Hinduism, which 
term, by common consent, means a religion based on Vedic and 
post-Vedic religious tenets. In such Hindu religion the position of 
the Vedas is supreme like that of a legal sovereign in a modern 
democracy. This religion of the Hindus is known not only for some 
of its lofty ideals but also for some practices (anusthina). It had 
been the endeavour of the lawgivers of the country to trace as far 
as practicable the origin of these practices to some Vedic text. But 
the Vedic texts seldom prescribe that a particular religious function 
is to be done ina particular way. For this the Hindus look upon 
the Smrti or Dharmasastra texts of Manu, Yajfiavalkya and others. 
Smrtisastra, to all intents and purposes, means the texts which 
incorporate the recollections of the rites and customs of the Vedic 
Aryans. Hence the Smrti or Dharmasastra literature represents the 
source of Hindu religion second only to the Vedas. The validity of 
. Such texts is authenticated by the Smrtiprimanyddhikarana of the 
Mimamsdsitras ([.3.1-2). This particular adhikarana of the 
Mimamsa-siitras has been interpreted in a broad way to include all 
religious practices as acts of Dharma provided they did not go 
against any Vedic dictate and are followed by persons of credibility. 
The catholicity of outlook of ancient lawgivers can be felt here. 

Smarta or Dharma$sástra topics have been divided broadly into 
three groups: ācãra, vyavahüra and prayascitta, Of these dcira 
consists of several practices, mainly Samskáras (lit. purificatory 
rites) of which marriage is an important one. Marriage is an im- 
portant social institution right from the beginning of civilization 
and living together without  marrying is not heard of in the 
Vedic society. Aberrations were there and the story Satyakima 
10519, Kavaśa Ailü$a and the like are also heard. When the position 
of the Vedic Aryans became consolidated it was reflected in the 
well-knit and developed law books. Of such law books the codes 
of Manu enjoy a prominent status and there we have the following 
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verse on marriage discussed vigorously by all Smrfti digest writers 
on marriage : 


असपिण्डा च या मातुरसगोल्ला च या fag: | 
सा प्रशस्ता द्विजातीनां दारकर्मणि मेथुने ॥ Manu, III. 5. 


This verse is ascribed to Satatapa also. By interpretation the verse 
means that members of the twice born castes can procure their 
brides from girls who are neither sagotra nor sapinda of their 
parents. The verse immediately preceding the above quoted one 
noted that such brides must belong to the same caste (varna) as that 
of the groom. ` 


गुरुणानुमतः स्नात्वा समावृत्तो यथाविधि | 
उद्वहेत द्विजो भार्यां सवर्णा लक्षणान्विताम्‌ ॥ Manu, III. 4, 
cf. also Apastambha, II. 6.13. 1-3 and other texts on this issue. 


From this Hindu marriage can be called both endogemic and 
exogemic. It is: endogemic because brides are required to be 
procured from one’s own caste, it is exogemic because brides are to 
be taken from asapinda and asagotra (non-cognate and non-agnate) 
girlss Mm. Dr. P. V. Kane in his Magnum Opus has collected 
instances of violation of the above principles of endogemic and 
exogemic marriage. This was but quite normal. The post-Vedic 
Smiti literature of Manu, Gautama et al cannot account for all the 
socio-religious aberrations of the Vedic society just as it is not 
possible to explain the morphology of pre-Paninian Vedic words 
with the help of post-Páninian grammatical system. 


But then the Smartas were mindful of the lapses in this regard 
and they recorded eight different types of marriage to cover, with 
varying degrees of approval, all such man and wife relations. When 
these positive socio-religious rules slipped down to the normative 
stage—they became stereotyped. A brahmin was to seek bride 
from brahmin family, a kgatriya from ksatriya and so on. The 
lawgivers, however, could not forget the marriage--hymn of the 
Rgveda (X. 85) replete with lofty ideals of marriage and conjugal 
happiness. But time had its effect and different types of anuloma 
and pratiloma marriages came to be known. We are informed that 
such pratiloma type of marriage required to be registered compul- 
sorily in a court of law in pre-independence India. That shows that 
the legislators of the present century did not consider pratiloma as 
Hindu marriage. The present paper is aimed at discussing not 
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such marriage—but marriage within the same gotra, its problem 


(obviously spiritual lapse, public calumny etc.) and the attempts to 
avert the same. 


Much has already been said on the prohibited degree of consan- 
guiniary marriage. The bride and the groom must not be sapindas 
or sagotras or samanapravaras. The society tried to check the 
marriage within the prohibited degree of consangunity (Sápinda 
relation). Gotra* —the meaning of the word is uncertain. It may 
mean a cow-pen, but subsequently, it came to mean a clan, a family, 
a race etc. The original founders (Biji Purusa) of some such clans 
lent their names to the gotras: Thus we have the names of the 
gotras :— 

जमदरिनिभं रद्वाजो विश्वामित्रात्षि गौतमा: । 
वशिष्ठकाश्यपागस्त्या मुनयो गोत्रकारिणः d 


एतेषां यान्यपत्यानि तानि गोत्वाणि मन्यते 112 


This verse is to be found in different works with different 
readings. The list is not exhaustive and there are other gotras as 
well. Pravara means chief, principal etc. contextually it means the 
most distinguished among the ancestors. Raghunandana quoted 
from Mádhavücarya? : “प्रवरस्तु गोत्रप्रवत्तंकस्य मुनेवर्यावत्तेको मुनिगणः” and 
it is known that different gotras have different pravaras. Thus one 
belonging to Bharadvaja gotra has Bharadvüja, Añgirasa and 
Barhaspatya as pravaras. The Sándilyas have Sandilya Asita Devala 
as pravaras, the Ká$yapas have Kü$yapa, Avatsüra (Apsara) and 
Naidhruva. The Vatsyas and Savarnas have—Aurva, Cyavana, 
Bhargava, Jámadagnya and Apnuvat. 

Raghunandana informs us that different gotras (like Vatsya and 
Sāvarņa) may have the same pravaras. Even in the same gotra 
pravaras may differ, e.g. in the Gbrtakaušika gotra itself some may 





1. P&nini said—aqet पौत्रप्रमृति गोसम्‌ IV. 1.162. i.e. descendants starting with 
grandsons are called gotra—if they are desired to be so described. When a 
man is alive—the fourth generation from him will, however be called 
‘yuvan’—another technical term used by Panini—siafa तु $A युवा 
Pā. IV. 1.163. 

2. Udvühatattvam of Raghunandana (edited with the commentaries of 
Kasirdma — Vácaspati, Srikrsna Tarkalank&ra and Pandit Bhüpendranàátha 
Smrtitirtha and Published in the Calcutta Sanskrit College Research Series, 
Cal. 1963) p. 7. 

' 3, Ibid, p. 7. 
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have Kuśika, Kausika and Ghrtakaušika as pravaras whereas others 
may have Kauśika, Kušika and Vadhula (Bandhula) as pravaras.* 
The Ksatriyas and Vai$yas get the gotra and pravara of their 
purohitas, Whenever a marriage is to be done— priests see that the 
bride and the groom are neither sapinda, nor sagotra and sapravara. 

In the present day, Bengali Hindu Society is in a confused 
condition. The old varnagrama system is gone. Some hold that in 
Bengal only brahmins and $üdras constitute the society. Others 
want to be known as kgatriyas or vai$ya but do not follow (nor- 
mally) the rites assigned to these castes, Yet householders with 
some religious bent of mind sometimes find it difficult to avert 
sagotra and sapravara brides. In such cases marriage is solemnized 
performing some rites which these people call Hindu marriage rite. 
In order to prove their adherence to scriptural dictates, a ruse has 
been invented by ingenuous persons, The prospective bride is given 
away in adoption to some relative ofa different gotra and then the 
marriage is solemnized. 

The rationale behind taking such steps seems to be as follows :— 
In the absence of the son of the body (aurasa putra), the adopted 
son (dattaka putra) may perform rituals like Sraddha etc. Similarly 
in the absence of a daughter of the body (aurasa putri) an adopted, 
daughter (dattaka putri) can be given in marriage. In the Puranas 
there is the story of the princess Santé and it is repeated in the 
Uttararamacarita.* 

Again in the DattakamImüms&? it is said that like an Aurasa- 
putri, a Dattaka putri can also be a putra-pratinidhi. If that is so, 
daughters can also be given in adoption. Hence in such cases of 
sagotra-marriage a bride can be taken in adoption—on which she 
acquires the gotra of the adoptive father and thereby bypasses the 
problem of sagotra marriage. 

But in reality that is not accepted by our teachers. The above 
argument may at best prove the adoptability 01 daughters like sons, 
but then without any sacramentary rite, only for the sake of avoiding 
public scandal, such arbitrary (and sometimes clandestine also) 





, Ibid., p. 8. 
5 कर्न्यां दशरथो राजा शान्तां नाम व्यजीजनत | 
अपत्यकृतिकां TA लोमपादाय यां ददौ ।। उत्तररामचरितम्‌ , 1. 4. 
6. Dattakamimamsa of Nandapandita (Ed. Mm. Bharatacandra Širomanoi; - 
Calcutta, 1857), p. 106. औरसपुनीवत्‌ दत्तपुत्र्यपि पुलप्रतिनिषिभंवतीति गम्यते | 
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giving of grown up (rtumati) girls in adoption cannot confer the 
eligibility of adoption to the bride. Therefore, the prospective 
bride cannot acquire a new gotra and the blemish of sagotra 
marriage clings to her." 


Without going into the details of adoption® the cardinal points 
of adoption may be stated here: A child cannot be indiscriminately 
taken in adoption—he mustcome ofan eligible family, Only child 
of a couple cannot be given in adoption. Grown up child cannot 
be used for that purpose i.e. before the feeling that he is the son of 
so and so comes—the child is to be given away. Without permission 
of husband, wife cannot accept a child in adoption. 


Finally, girls cannot be given/accepted in adoption. The last 
point is relevant because adoption is resorted to for the sake of 
perpetuation of the family and girls were considered eminently unfit 
for that. One may recollect the Aitareya Brahmana (33.1). 


अन हृ प्राणाः शरणं g वासो < हिरण्यं पशवो विवाहा: । 
सखी हृ जाया कृपणं हू दुहिता ज्योतिह पुत्रः परमे ग्योमन्‌ d 


In the case of sagotra-marriage how many of the above conditions 
are fulfilled, it is difficult to say. Hence it is not allowed although 
the practice is being pursued with increasing frequency. In the verse 
of Manu (III. 5) the injunction is binding on Dvijas only and if the 
bride and the groom agree to be known as Südras then the 
difficulty may be partially avoided but who can ask them to do so ? 


7. एवमौरसपुत्रामावे दत्तकपुलग्रहणवद ओरसपुत्र्यमावे दत्तकपुत्रोग्रहणेऽपि शान्ताप्रमृतिविषयक 
पौराणिकलिक्दशनात्‌ औरसपुद्यीवद्दत्तकपुन्यपि पुलप्रतिनिधिम॑वति इति गम्यते दम्तकमीमांसाकारोक्षि- 
दरौनाच आधुनिकाः केचन सङ्कटकाले पितृसगोश्षाया आह्मणकन्याया अपि दानद्वारा गोसान्तरीकरणेन 
कथञ्चित्‌ विवाद्मत्क्माहुः | वस्तुतस्तु दत्तकपुत्ववत्‌ कन्याया अपि दत्तकास्वस्य प्रमाणसिद्धत्वस्वीकारे$पि 
यथाकालं यथाविधि अनुष्ठानं विना केवलं agar ऋतुमत्या अपि कन्याया यदा कदाचित्‌ 
यथेच्छुदानेन दप्तकन्यात्वसिद्धिनं सम्भवति । सुतरां ( sic. अतः ) तल जनकगोलनिवृर्यसम्भवात्‌ 
न सावृशकन्याया विवाह्मस्वम्‌ ।--Pandit Bhüpendran&tha Smrtitirtha in his 
commentary on Raghunandana's Udvühatattvam (above qoted edition), 

. 121. 

8. n various issues connected with adoption (dattaka) in Bengal—like 
grounds for adoption, substitutes of aurasa, procedures of adopting a 
child, child fit for adoption, duties of an adopted child— like Sr&ddha etc, 
hisimpurity caused by death of the adoptive father &c one may see 
Dattakacandrika by Mm. Kuvera (Edited by Mm. Bharatacandra Siromani, 
Calcutta 1857) side by side with the DattakamImümsa by Nandapandita. 


H 
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Raghunandana in the Udvahatattva, quoted from the Yamasmrti as 
found in Harinatha’s Smrtisára to prove that sapinda-marriage is 
prohibited for Sidra also. Srikrsna Tarkalahkara poses a question 
here, because Manu's text does not include the Südras. So one has 
to widen the meaning of Manu’s text without any authority, or to 
narrow down the sense of Yamasmrfti and keep it at par with Manu. 
He avoids the difficulty by quoting a verse from the Bhavisyapurana 
as found in the Krtyacintámani of Maithila Vacaspati to declare 


that prohibitions regarding sapindatà are applicable to all the 
castes,? His words are: 


अथ quer सपिण्हादिवजंनं माभूदिति । वचने द्विजातिपदश्रृतेः । अनुषङ्गकल्पनस्य 
'प्रमीणमन्तरेणाशक्यत्वादित्याह'..... । न च सर्वस्मृतिप्रवलतरमनुस्मतो द्विजाति- 
पदस्य अनुष ङ्कापेक्षया हरिनाथोपाष्यायधुतयमवचनस्थसवंपदस्येव सच्छोचो न्याय्यः | 
युक्तिस्तु शास्त्रतो दुर्वेलेति कथं सापिण्ड्यं शद्रेप्यविशिष्टमिति वाच्यम्‌ ? कथं वा 
समानोदकता द्विजातितुल्या, सगोत्रां मातुरप्येके नेच्छन्त्युद्वाहकर्मणीतिवचने द्विजाति- 


पदाभावेऽपि 'असम्वद्धाभवेद्‌ या तु' इत्यादि बचनेनासमानोदकाया विवाह्मता द्विजाती- 
नामेवोक्तरिति वाच्यम्‌ । 


समानगोल्रप्रवरां शाद्रामुढा न दोषभाक्‌ । 
शद्रः स्यात्‌ शद्रजातिस्तु सपिण्डे दोषभाग्‌ भवेत्‌ ॥ 


इति कृत्यचिन्तामणिघूतानन्यगतिकभविष्यपुराणवचनमहिम्ना-----सर्ववणं परं वाच्यम्‌ | 
"अतः सिद्धं शूद्रस्यापि सपिण्डावर्जनमिति ।। 


- 


^' The cream of the above discussion is that the Südras may be 
exempted from observing the sagotrü-rule—but not from the 
sapinda-rule. Epigraphic evidence of our country provides instances 
of violation of marriage rules in different periods. One Prakrt 
‘inscription from Nagarjunikonda (ofc. 3rd cent A.D.) mentions 
Shri Birapurisadatta who married his paternal aunt's daughter? 


and this is a violation of sapinda rules. Virupádevi, daughter of 
king Bukka I of Vijayanagara married a brahmin named Brahma.*! 


9. Srikrspa Tark&laükürà, op. cit. pp. 79-80. Also see Krtyacintámani 
(Benares, Edn. Š. E. 1814) p. 105. This edition of the Krtyacintümapi, 
' °° however, reads sákulye' instead of ‘sapinda’ and Bhavisyapurana is not 
' mentioned as the source. 
10. Epigraphia Indica, Vol. XX, pp. 1 ff. 
*^11. Ibid., Vol. XV, p. 12. P. V. Kane has quoted besides these, other instances 
" ' from epigraphic and literary sources—the violation of the marriage ruleg— 
in the second yolume of his work (marriage section) 
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.Rájatarafigin! also supplies some examples of irregular union— 
King Durlabhaka married Narendraprabha—the wife of a merchant 
(Rajatarangint, IV. 38), king Jayápida married a dancing girl (Ibid., 
TV. 470), king Cippata Jayapida alias Brhaspati's mother Jayadevi 
was the concubine of his father Lalitapida (Ibid., IV. 637). The 
Buddhist Pala rulers of Bengal married ksatriya girls from 
Rastrakita (Dharmapala) and  Cedi-kalacuri (Vigrahapála, III) 
families. Such instances show that the powerful and the affluent 
non-chalantly violated the rules to serve their ends. Should then the 


common man mutter with Bharthari—यस्यास्ति वित्तं स जनः कुलीन:“-००.? 


The reply will be in the negative because our lawgivers always 
wanted to check wanton bebaviours-. In fact in Mithila a story is 
current according to which Harinütha Upadhyaya started preparing 
Pañji texts to guide people on marrigeability or otherwise ( farargrer- 
afaaraca) of prospective brides. Owing to lack of knowledge in 
this matter he got for his spouse a lady who was within the 
prohibited degree of consanguinity and this was detected in a fire 
ordeal underwent by the lady. The Kulaji texts of Bengal also help 
inlike manner. For want of direct knowledge the same. opinion 
Cannot be passed on Assam Burañji or Oriya Madlipaiijl. 


To resume our discussion @at-marriage is on the increase in 
Bengali society and some people want some scriptural backing 
for that. 

The Natha community in Bengal, i.e. persons with surnames 
like Natha, Devanatha etc. had it origin in an esoteric non-Vedic: 
fashion and Natha Yogins like Cauraüginátha, Luipada etc. are 
treated as their spiritual guides or divinities. Now-a-days they seem 
to have merged or coalesced with the Hindu society and they follow 
in most cases Hindu festivals in Bengal in addition to their own if 
any still survives. They however follow one form of sagotra- 
marriage, because according to their belief all men and women 
belong to the Sivagotra (i.c. they now treat themselves as offspring 
of Lord Siva) and their boys and girls are not allowed to marry 
outside Sivagotra. They, however, follow the sapinda rules and 
do not marry within the prohibited degree. 


न त i i नच 1 

42. This information is collected from our student Km. Sima Nath, B:A. who 
is now appearing at the M.A. (Skt) examination of the University this 
year (1986) - o 


84 JOURNAL OF THE DEPARTMENT OF SANSKRIT 


Sagotra marriage has made its presence felt in another 
community. Some among the Utkaliyabrahmins of Bengal (i.e. 
those brahmins who migrated from Utkala and settled in the border 
districts like Bankura, Medinipur) practise sagotra-vivaha. They 
have coined an authority also to this effect and they cite 
Gadadhara’s Külasára in support. They quote :— 

काश्यपो$ल्रिभरद्दाजो वात्स्यः शाण्डिल्य एव च । 
अमीषां पञ्चगोत्राणां गोत्नदोषो न विद्यते 1113 
The words which actually appear in the Kalasara of Gadadhara 
may be quoted here : 
समानप्रवरस्वरूपमाह बौधायन:-- 
एक एव क्रृषिर्यावत्‌ प्रवरेष्वनिवत्तंते । (Sic ०-नुवत्तंते) 
तावत्‌ समानगोत्तत्वमृते भृग्वङ्ङ्गिरोगणात्‌ 11 
समानगोत्रत्वं समानप्रवरत्वमित्यर्थः । भुग्वङ्गिरोगणेष॒ विशेषमाह संग्रहकारः 


पञ्चानां fay सामान्यादविवाहस्त्रिष qu: à 

भृग्वङ्गिरो गणेष्वेषं वंशेष्वेकोऽपि वारयेत्‌ ।' 
तथाच पञ्चार्षयाणाम्‌ ऋषित्रयानुवृत्तो मियो न विवाहः । त्यार्षयाणाम्‌ ऋषिद्वयान्‌- 
वृत्ती न विवाहः । श्षेषेष्वेकानृवृत्तौ विवाह इत्यर्थः । 

जमदरिनर्भेरद्वाजो विश्वामित्नोऽत्रि गोतमौ । 

वशिष्ठ गौतमागस्तिरेषां येऽप्यनुयायिनः ॥ 


येषां तुल्यषिभूयस्त्वं Tasha मिथस्तुते । एवमष्टानामेकस्यापि येषु प्रवरेष्यन्‌- 
वर्त्तनं तेषां मिथो न विवाहः । सर्वेषितुल्यस्वे च विवाहः स्फूट एव (Sic. च अविवाहः 
स्फुट एव) 1“ It appears that Baudbayana’s word भूग्वङ्गिरोगणात्‌- 
(i.e. a special treatment for the persons of the clans of Bhrgu and 
Ahgiras) gave handle to the champions of sagotra-vivaha. But it 
must be admitted that the text of the कालसार is in a confused 
condition. The learned editor could not reconcile the texts. If one 
takes शेषेष्वेकानुवृत्तौ विवाहः refers to the special treatment to भग्वञ्जिरस्‌ 
and सर्वेषितुल्यत्वे च अविवाहूः स्फुट एव refers to the general practice then 
some sense can be made out. All these however go against 





13. Bhipendrandtha Smrtitlrtha, op. cit. p. 122. 

14. Gad&dhara’s Kálasüra, (ed. Pandit Sadasiva Misra and published in the 
Bibliotheca Indica Serles, Calcutta—1904), pp. 225-226. The volume has 
not been properly brought out and there is much scope for improvement. 
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Raghunandana's view and Sanskrit knowing brahmins of Puri 
district also refuse to recognise सगोत्ता-विवाह. 


So it is found that in spite of Manu’s words—the practice is 
being repeated and yet the perpetrators want to remain within the 
fold of Hindu religion. So a time for rethinking has come. If the 
religious precepts are honoured in violation—what is their use? If 
Hindus marry according to Civil Marriage Act—what purpose will 
be served by Manu and his followers. Some lenient view ought to 
replace the dogma. Ancient lawgivers censured पैशाचविवाह and others 
yet they had to record them for the sake of the society and time has 
played the part of the healing factor. Eight forms of marriage have 
been enumerated at length but now only the Brahma and the Asura 
have survived. The Puranas, the Tantras, the texts of the 
Paficaratras and the Pá$upatas were not originally accepted but 
now Tantrika-diksa is a ‘must’ for a brahmin. Much concession bas 
been given to the offenders against religious law from time to time. 
Thus in Yajfiavalkya Smrti we have 


व्यभिचारादृतौ शूद्चिगेभ त्यागो विधीयते । 
गर्भे भर्तँवधादौ च तथा WHAT पातके 117० 


After reading this verse one may ask “Is sagotrü-vivàha more 
heinous than adultery” ? Moreover the case of Gotrat ° is nota 
very simple one. It is usually said all people belong to Kāśyapa- 
gotra and in fact lawgiver Vyaghrapada is stated to have uttered that 
whenever a Gotra is lost or forgotten—Kásyapagotra is to be used 
there (गोत्ननाश तु काश्यपः). Moreover Srikrsna Tarkàlaüküra?! quotes 
the following verse from the Brahmapurana as quoted by Halayudha, 
Sülapápi and Maithila Candesvara Thakkura in his Grhastharatná- 
kara (and therefore accepted as authoritative) : 


दोघंकालं ब्रह्मचर्यं धारणञ्च कमण्डलोः | 
गोतान्मातृसपिण्डाद्ा विवाहो गोवघस्तथा । 
नराएवमेधौ ee कलो avd द्विजातिभिः ॥ 
That is marraige in the same gotra or sapinda was prohibited 


as Kalivarjya—That means that it was not wholly unheard of 
procedure. 


15. Yüjfiavalkya Smrti, I. 72. 
16. Bhüpendranátha Smrtitirtha, op. cit. p. 120, 
17. Srikrspa Tarkdlahkara, op. cit. p. 75. 
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: , That. being. the background the lawgiver would do well by 
somehow acquiescing in sagotra-vivaha—at best some purificatory 
or expiatory duty may be prescribed keeping in view the protection 
of the society from heretic onslaughts. This procedure is, however, 
meant for them who vant to abide by the precepts of Hinduism in 
spite of lapse in nuptial matters. This prescription is not for them 
who do not care for scriptural mandates and Hindu religious leaders 
‘of the country like the Sankarücüryas are the proper persons to 
decide. We can only remember that a veteran jurist and perhaps 
the best interpreter of Hindu Law like Mm. Dr. P. V. Kane also 
had to admit that time has come for judicial intervention for 
‘declaring sagotrá-marriage (and not sapinda-marriage) as valid.1? 


-- 


` 


18. çf: P. V. Kane, History of Dharmashastra, Vol. II. pt. I. (2nd Edn.), p. 498. 
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RITUAL-SETTING OF THE UPANISADIC PHILOSOPHY* 
DR. Mns. शा) पाए S. DANGE 


Chronologically the Upanisads mark the end of the Vedic period 

and, hence, bear the name **Vedünta". Taking into account their 
metaphysical thought also, which marks the culmination of all 
knowledge, their title as Vedanta is quite significant. The Upanisads 
are, generally, taken to be in clear contrast to the Brahmana texts 
which are the sacrificial hand-books. But, a detailed and critical 
study of the Upanisads points out that the Upanisadic seers, in 
spite of their efforts to be above the sacrificial tradition, had to 
propound their highest doctrine through the medium of the Ritual 
tradition alone, and, thus, could not estrange themselves from it. It- 
could be very easily understood that when the Upanigads were pro 
pounding their philosophy, the performance of sacrifices according 
to the Brahmanical tradition was quite popular in the then society. 
When the society, in general, was teeming with the ritualistic atmos- 
phere, the Upanigadic thinkers were opliged to propound their 
philosophy in the terminology of sacrifice. One can mark three 
stages in this process adopted by the Upanigads : 


(1) Clear-cut mention of the terms, such as, Siman, Stobha 
etc. ; the importance of sacrifice is stressed ; the importance 
of the gods like Indra is pointed out, following the 
point of view ; 5 

(2) Upanigadic philosophy is laid down, but the imagery is 
clearly of the sacrifice; and 

(3) The highest Upanigadic philosophy is presented in the 
traditional ritualistic terminology. 

A detailed study of these three stages points out how the 
Upanisadic thinkers had taken the help of traditional sacrificial 
ritualism while laying down the metaphysical thought. Now, to see 
the three stages in detail : 


1. In the Katha Up. (I. 1.13-19), according to the famous 
account of Naciketas, Yama gives three boons to Naciketas. By 
the second boon, Naciketas asks Yama as to how the sacrifice lead- 
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ing to the heavenly world should be established. Yama gives him 
proper instructions about the new fire and the sacrifice, and declares 
that new fire would bear his own (Naciketas’) name.* This is an 
indication of the acceptance of the then society of a new type of 
fire and a renovation of the sacrificial method (a point to be com- 
pared with the Brahmanic account of the new fire to be gained by 
Purüravas from the Gandharvas). This seems to be in addition to 
the then prevalent belief in the gain of heaven by the performance 
of the sacrifice (cf. svarga-kamo yajeta). The statement clearly 
indicates a sort of a propaganda in the priestly community to lead 
one to heaven quicker than the traditional way ! 

In the same Upanisad, by way of the third boon, Naciketas 
insists on Yama to enlighten him on the future of a human being 
after his death (Life-after-death). Yama is not ready to impart this 
Highest knowledge to Naciketas, and tries to allure him by the offer 
of sons and grand-sons, beasts, gold, horses, extensive land, beauti- 
ful damsels together with chariots and musical instruments, as he is 
the guest. Naciketas rejects the offer, and is bent upon securing 
the knowledge of the life-after-death. The point to be noted is that, 
right from the times of the Rgveda, it was customary to make a gift 
of young damsels with chariots to the priests at the end of the sacri- 
ficial sessions.? The account in the Upanisad mentioned above, 
obviously, has this detail in view. It should be noted, however, 
that, though the sacrificial gifts are sought to be undermined, the 
account suggests a new sacrifice itself as 8 means of reaching the 
Lord god (here Death) who could import the Highest knowledge. 

The Kena Upanigad narrates the story of Umi, who comes on 
the scene as the personification of Brahman. She stands above all 
gods, and they could not recognize her. Itis said in this context 
that the gods Indra, Agni and Vayu are regarded as prominent, 
because they could come very near to Brahman by way of conver- 
sation and touch.* The belief in the Female goddess, the veritable 
devatma-Sakti, is clear here, apart from the fact that the three gods 
—Agni, Indra and Vayu—are well-known in the sacrificial tradition, 
as the forms of the One God = Fire ; and they have their regions 
and periods well established, which are the morning, Mid-day and 
the evening, corresponding to the Earth, Mid-region and the Hea- 
venly plane. Yaska, the author of the Nirukta, discusses the 
point at some length, though he adds the fourth—Sürya (the 
sun-god).* 
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An idea well-rooted in the Vedic ritual-tradition is that a rc 
(Rgvedic mantra) or a yajus (prose sacrificial formula from the 
Yajurveda) helps the ritual attain its full form.® There is an in- 
variable connection between the rc and the saman (melody).? Hence, 
the various saman-s are regarded as very important in the Vedic 
sacrificial ritual. It is interesting to note that the Chànd. Up. deals 
with the saman-s on an exhaustive scale. It refers to the five-fold 
 süman-s,? the seven-fold sdüman-s? and several other s@man-s.1° The 
mention of the three pressings of Soma,** the identification of the 
meter Gayatri with the Brahman,** and the various stobha-s1* 
deserve to be considered in this context. 

2. Apart from these clear and straightforward references to 
the sacrificial details, we find that, many a time, the Upanisadic 
philosophy is couched in the sacrificial imagery. Thus, we have 
the description of the Highest, of which both the Brahma and the 
Ksatra are said to be the odana. Now, odana is the cooked rice 
which is to be ritually partaken of by the priest at the beginning 
of the sacrifice; and there it is called brahmaudana. In the same 
context, Death is said to be the upa-secana of 02 Highest principle. 
Upasecana refers to the sprinkling of the clarified butter on the 
cooked rice (here, technically called caru).** | 

The Svetáévatara Up. instructs that, imagining one's own body 
to bethe lower kindling slab (for the production of the fire) and 
the syllable Om the upper rod, one should visualize the Highest 
principle by the repeated practice of meditation. Here, the whole 
body is imagined to be the apparatus for the kindling of the fire, 
which is now the internal one. This is no case of meditation 
substituting the ritual; it is seeing meditation as a ritual of fire- 
kindling. 

In the Chàn. Up. we have the five house-holders going to 
Uddilaka Aruni for the gain of the knowledge of the Atman. The 
latter, however, directs them to King A$vapati Kekaya, himself 
accompanying them to A$vapati. ASvapati expounds the doctrine 
of the Vai$vànara Atman for them. : The Vaisvanara Atman has the 
altar (vedi) for the chest, the sacrificial grass for its hair, the 
House-hold fire (Garhapatya) for his heart, the Anvühárya fire for 
its mind and the Ahavaniya fire for its mouth.*® It is clear that 
sacrifice is not being symbolized here as the cosmic Fire. On 
the contrary, the Fire (Vais$vánara, which is equally the microcosmic 
‘and the macrocosmic) is said to be mot beyong the traditional 


12 
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sacrifice. While teaching about the importance of the syllable Om, 
which is the Udgitha, the same Up. points out that Speech is Rc. 
and the life-breath is the Sdman; and that these two form a 
copulative couple.’ The concept of the formation of a couple 
(mithuna) has primarily come from the sacrificial context. The 
belief behind the employment of the word mithuna is a clear charm 
for the gain of progeny and prosperity. In the Vedic ritual-context, 
the expression ‘‘mithunam evaitat prajananam kriyate" comes at a 
number of places.*? The Up. in question uses the same idea, and 
with the same belief. 

3. Here is the third stage where the knowledge about the 
Highest is clearly set in the terminology of the sacrificial ritual. 
The Prasna Up. poses five questions in the fourth Prasna. In 
reply to Gargya’s question as to who keeps awake in the “city” 
(which is the Body), Pippalada points out that fires in the form 
of the vital breaths keep awake in this “city”. The said Up. 
equates the vital breath Apina with the Garhapatya fire, Vyana 
with the Anvübàárya-pacana fire (which is also called the Dakgiga 
` fire), and Prina with the Ahavaniya. The breath called Samana 
is said to carry the offerings in equal measures in the form of the 
in-breath and the out-breath. Mind is said to be the house-holder, 
in this "city". Udana (breath) is the fruit desired by the house- 
holder, which is said to lead the house-holder to the Brahman, 
daily.’ The whole point here is the controlling of the life-breaths 
and concentrating the mind on the Brahman; but, the whole 
process is set in the terminology and the concept of Sacrificial 
activity. | 

The Chin. Up. (III. 16) identifies the very Puruga, i.e. man, 
with the sacrifice. The first twenty-four years of his life amount 
to the morning Soma-pressing (prátah-savana), which is associated 
with the metre Gayatr! as in the ritual-context, this metre having 
twenty-four letters (three feet having eight syllables in each). The 
next forty-four years of a man's life amount to the mid-day pressing 
of Soma. This part is associated with the metre Trigfubh, having 
forty-four syllables (4x 11). The last forty-eight years of a man’s 
life stand for the evening pressing, which is associated with the 
Jagati metre, having forty-eight syllables (4 x 12). Basing ,the life 
ofa man on the number of the letters of the principle metres 

indicates the belief that the normal life of a sacrificer was believed 
(€ be 116 years (24+44+48)! Other details of this symbolic 
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sacrifice are also given by the same Up. (11. 17. 1-5). Thus, 
whatever one desires to eat and drink but does not enjoy (ie. he 
does not get it, and thus abstains from it) stands for his initiation. 
Whatever one eats, drinks and enjoys stands for his upasad-s 
(which are rites that form part of the Jyotistoma sacrifice), which 
last for several days. As he laughs, eats and enjoys sexual union, 
all these amount to the mantra-s chanted in the sacrifice. One’s 
patience, gifts, simplicity (drjava), non-injury and truthfulness, are 
the gifts at this sacrifice. Whenever they say that a certain 
woman has delivered, that is one's re-birth ; and death is, verilly, 
is his avabhrtha (the concluding bath at the sacrificial session). 
Thus the whole span of life is nothing but a sacrificial session. 

The Chan. Up. (V.2.4-8) and the Brh. Up. (VI. 3) mention 
the lore called Mantha (mantha-vidya), which is regarded as the 
highest lore ; and, it has a clear ritual set-up. Mantha primarily 
means a certain kind of a drink to be taken for the gain of 
strength,?? and referred to in the elder literature.** The mantrd-s 
given in the Brh. Up. (VI.3.4) show that the prepared mantha 
stands for the very life-breath of a person. The mantra-s ‘‘tat 
. Savitur varepyam" (RV I1I.62.10) and “madhu vata rtáyate? (RV 
1.90,6) etc. are enjoined to be recited for making the mantha perfect 
for being eaten. The mantha is to be taken and eaten by a person 
with the belief that he would “become” all this that exists in the 
universe. The mantha is identified with the very vital breath 
and speech in the forms of Ain-kára and the udgitha. In order to 
give a firm basis to this philosophy couched in the Mantha-lore, 
the Brh. Up. (VI. 3.8-12) states a long tradition of the lore starting 
from Yajñavalkya, who is said to be the propounder. It may be 
recalled in this connection, that Yajfiavalkya is a well-known 
ritualist referred to at many places in the Satapatha Brahmana ; he 
is said to be a ritualist reformer. 

The Chàn. Up. (V.2.4ff) says that the mantha is to be prepared 
from certain herbs (which it mentions) and is to be mixed with 
curds and honey. The offering of clarified butter is to be made 
into the fire with १' specific mantra, and the remaining of the 
clarified butter is to be placed into the mantha. Taking the mantha 
into the joined up palms, the performer has to recite a mantra 
(which means): “You are by name Amah, because, all this, verily, 
is near (ama) you (i.e. included in you); Let me be all this”.*3 
The mantra is addressed to the mantha. The idea behind this 


क ` 
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ritual is to attain identity with the universe, the macrocosm ; and 
this, not by meditation but, by partaking of the holy ritual drink 
that is believed to have mystic strength. 

Again the Chan. Up. (III.1-11) and the Brh. Up. (11.5, 6) mention 
the lore of Madhu (Madhu-vidya). Like that of the mantha, the 
concept of madhu goes far back to the Rgveda, where it stands for 
the essence of the whole universe.?* The Chan. Up. (III. 1-5) 
identifies the sun with madhu ; and, with this, several other things 
are brought in and set up in the context of the lore of madhu. — 
Ultimately, the Madhu-vidyà is identified with the lore of the 
Brahman (Brahmavidyà) (Ib.III.11). 

The Brh. Up. (1.53) while discussing the lore of madhu identifies 
several concepts with that of madhu ; and it comes to the conclusion 
that the self (soul) of all beings is the madhu (11.5.14, 15). Thus, 
ultimately, the lore of madhu is said to be the lore of the Atman, 
which is said to have been given to the twin gods, A$vins, by 
Dadhyan Atharvana (1L5.16-19). Here the Up. connects the 
account with the Rgvedic and the Brahmanic account of Dadhyah 
Atharvana giving the eligibility to the share of Soma to the Aévins. 
The Rgveda calls Soma madhu (1X.75.2 ; 77.1) and many other 
places) ; and it calls Soma brahma-sava (“the juice of brahma” ; 
1X.67.24). The lore of madhu has been based by the Up. on the 
Revedic ritual of Soma ; and to clear the doubt, if any, the mention 
of Dadhyañ Atharvana and the Aévina stands firm. 

Then we have the lore called Paryañka (paryanka-vidyd), which 
is mentioned by the Kaus Br. Up. (1.5) where the life-breath, 
called here Amitaujas (“Limitless splendour”) is said to be the cot 
on which Brahman (Brahmi, in personification) is said to be seated. 
Here also several ideas are woven round the concept. 

Thus, we see that the Upanigadic philosophy has a strong basis 
of the sacrificial ritual. Rather than being a reaction against the 
sacrificial religion, it not only got evolved but actually subsisted 
on the sacrificial religion. It kept the ritual details, in many cases, 
as a support. In the case of the mantha-vidyà, for instance, there 
is the clear hint that to realize the Highest principle, which is 
Atman and called rasa in the well-known Upanisadic identification, 
one has to drink the rasa accomplished at the rituallevel. This 
detail has to be taken as an important contribution of the 
Upanisads to the practice of the drinking of the holy juice in later 
mystic practices. The popularity of the Upanisadic teaching cannot 
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be said to be entirely due to its negation of the ritual. On the 
contrary, its popularity depended upon the mixture of ritual and 
meditation. [t kept on pulsating with the ritualistic atmosphere, 
which was (and continues to be, in some form or the other !) 
so dear to the heart of the society. Hence it was appreciated, and 
also accepted, as the main spring of philosophy. The Upanisads 
were never an arid river-bed. The perennial stream of ritual-concept 
kept it moistened, and also agreeable to all. What Hopkins has 
said about the Hindu religion, one can say about the Upanigadic 
philosophy: *It never forgets anything, but absorbs everything" 
of the earlier tradition, including the RITUAL TRADITION. 


Notes : 


Katha Up. 1. 1.15, 16 and 19. 
Ibid, I. 1.23, 25. 
RV VI 27.85 ; VIII. 68.175 ; 1. 126.35. 
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विदांचकार अक्क ति | 
5. Nir. VIL 5 Ra एव देवताः इति fear) अग्निः पृथिवीस्थान: बायुवेन्द्रो वा इन्तरिक्षस्पान: 
` सूर्या qun: ; 

Ib. 1. 16 एतद्वै यहस्य समृद्धं यद्र, प्सभृद्धै यत्कमे क्रियमाणसृग्‌ यजुर्वा ऽभिवदतीति च आह्षणम्‌ | 


6. 

7. 1७, VIL 12 साम संमितमृचा । अस्यतेर्वा ! ऋचा समं मेन इति नेदानाः | 
8. Chan. Up. LL 1-7. 
9 

0 


PUNH 


Ib. 11. 8-10. 

For other sëman-s such as Gáyatra, Rathantara etc., Ib. II. 21; for Vāsava 
Saman, Ib. II. 24.3, 4; Raudra Sšman, Ib. II. 24 7-10 ; Adityadaivatya and 
Vaiávadaivatya Sdman-s. Ib. II. 24.11-15. 

11. Ib. II. 24.6-16. 

12. Ib, III. 12. 5, 6. 

13. 2b, I. 13. 1-4, 

14. Katha Up. I. 2.24 


यस्य अझ च क्षत्र चोमे भवत ओदनः | 


मृत्युयस्योप्सेचर्न क इत्था वेद यत सः ॥ 
15. Sve. Up. L. 14 


Seer aa प्रणवं चोत्तरारणिम्‌ | 
ध्याननिम थनाभ्यासादेव॑ पश्यो न्षिगूवत्‌ ॥ 
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See also for a similar idea, Kaivalya Up. 1, 11 
आत्मानमरणिं कृत्वा प्रणवं 'चोर्रारणिम्‌ 1 
बाननिर्नथनाभ्यासात पापं «uf पण्डितः || 


16. Chan, Up. V. 11 
For the exposition of the Valšvšnara fire, Ib. V. 18.2, तस्य & वा एतस्यात्मनो 
वेश्वानरस्य मूर्धेव सुतेजाश्वक्षर्विश्वख्पः प्राणः पृथग्वर्त्मात्मा संदेहो agb वस्तिरेव रयिः एथिव्येव 
पादावुर एव वेदिलोमानि बहि दयं गाइपत्यो मनोज्न्वादायंपचन आस्यमाइवनीयः | 
Compare the Brihmana-concept of the fire-altar being a woman, Sat. Br. 
I. 3.3.8. 

17. Ib. I. 1.1 ff for the importance of the Udgitha. 
see Ib. I. 1.5 

qi: सामोमित्येतदक्षरमुदगीथः | 
तदा एतन्मिथुनं यद्वाच्य प्राणश्चकचं साम व ॥ 

18, For detailed information on this point, see Sadashiv A. Dange, Sexual 
Symbolism from the Vedic Ritual, Delhi, 1979, PP. 51ff. 

19. Pragna Up. IV. 3-4 प्राणाग्नय एवैतस्मिन्‌ पुरे जाम़ति । गाईंपत्यो इ वा एषोऽपानो व्यानो 
ऽन्वाह्यपचनो यद्‌ TET, प्रणीयते प्रणयनादाइवनीयः प्राण: । यदुच्छावासनिः श्वासावेता- 
वाहुंती समं नयतीति स समानः । मनो ह वाव राजमानः, इष्टफलमेवोदानः । स एनं यजमानभ- 
RAR गमयति । 

20. RV X. 86.15, where the mantha is said to have been prepared for Indra*to 
rejuvenate him. See also AV II. 29.6; V. 29.7; Taitt. Sam. L 8 5 etc. 

21. Sat. Br. IV. 2.21; Sušruta Sam. I, 233.12, where mantha is said to signify 
the mixture of several choicest things to be pounded with barley and milk ; 
see Sank Ar. 12.8 for several kinds of mantha-s. 

22. Brb. Up. VI. 3.6 The maitra is RRR ed yaaa 

23. Chan. Up. V. 2.6 अय प्रतिसत्त्यान्जलौ मन्धमाघाय जपत्यमो नामास्यमा हि ते सर्वमिदं स हि 
ज्येष्ठः Rey Mae सर्वमसानीति । 

24. RV VII. 101.1 where Parjanya is said to be madhu-dogh or madhu-doh, “one 
who milks honey” RV I. 90. 6ff. madhu vata rtáyate etc. 

Abbreviations : 

Atharvaveda AV 

Brhadürapyaka Upanisad Brh. Up. 
Chandogya Upanisad Chan. Up. 
Kausitakibrihmana Upanisad Kaus. Br, Up. 
Nirukta Nir. 

Rgveda RV 
Sankhaiyana Aranyaka Sank. Ar, 
Šatapatha Brühmana Sat. B. 
Sugruta Samhita Suéruta Sam. 
Sveataévatara Upanisad Sve. Up. 


Taittirlya Samhita Taitt. Sam. 


A LIGHT OF TANTRICISM ON THE DEVI SUKTA 


NITISH BHATTACHARYA 


Poetry generally reflects the innerself. All thoughts and con- 
science even the subtle vibrations take its form in the guise of words 
and rhythm, rhythm and words. In poetry all the emotional 
experiences are arranged round the instincts, round the ‘I’. Like 
Cardwell we may say ‘Poetry speaks timelessly for one common ‘P 
round which all experience is Oriented......Poetry is a bundle of 

. instinctive perspectives of reality taken from one spot’. There are 
-some hymnic poems in the earliest compilation of poems which are 
so called ádhyütmika hymns according to Yaska’s division of 
Rgvedic poetry. From the modern view point of literary criticism 
‘also, these adhyatmika hymns or the poems where the feeling of 
timelessly one common ‘I’ is reflected, are superb poetic creations 
no doubt. 

The poem ‘Devi Sükta is complied in the 10th mandala which 
is, according to the modern scholars, of later composition and 
compilation. The profundity of thought in such a lucid way of 
representation is indeed rare in the Vedic hymns. Particularly in 
earlier compositions we do not trace out such a hymn, a superb 
combination of poetic beauty and philosophy. It may be a cause 
behind its proverbial popularity. It is inevitable to remind Tagore’s 
poem ‘Ami’ to the reader of this hymnic poem. The same perspec- 
tive of feeling is painted by words in ‘Ami’. (cf. Amari, cetanar 
range panna holo sabuj/cuni uthlo rángà hoye/ami cokh mellum 
akasa/jvale uthlo àlofpuve pa$cime). Here Tagore also presents 
the feeling of his inner ‘I’, the soul of Upanisadic poet-philosophers. 

However, the seer or the poet of the Devi Sükta is Vik. The 
seer or the poet is called rgi according to the Vedic tradition. The 
word is explained as ‘rsir darsanat'. Yaska, the Niruktakàára, explains 
the terms thus ‘saksat krtadharmdyah ysayah iti dhuh’. In the 
Satapatha Bráhmaga VI. 1.1. the same word is explained thus :— 
‘ke te rgayah iti pradnah và rgayah yat purasmdt sarvasmai idam 
icchantah $ramena tapasd arigan tasmüt rsayah’. In accordance with 
the Indian tradition Radhakrishnan's definition is so far the best :— 

२ *Rhythms of the infinite heard by the souP, Whatever it may be 
the definition and meaning of the word rsi, here in the Devi Sükta, 
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the name of the rsi is conspicuous. Sšyamna identifies her thus 
' Ambhrigasya maharger duhita väg náàmni Brahmavidusi’ etc.. Some 
scholars opine that the most original idea about speech comes from 
thunder in the mid region. Beyond tbe mid region speech is subtle. 
According to the Indian tradition the thunder is the prototype of 
-ofspeech forms. The exact expression used against speech is 
madhyamika vik. 
In every hymn the mention of the name of deity, seer and 
application of the verses in the rituals (i.e. viniyoga) is essential. It 
' seems that at the time of compilation of the scattered hymnic poems 
it was indeed troublesome for the compiler to maintain uniformity 
and justifiability of all these topics. There are so many hymns in 
the Rgveda Samhitá where deity should not easily be identified. 
Particularly in those hymns the identification of the deity is 
conjectural. Unhesitatingly we may assume that the compiler to 
solve the problem put some mantras connected to the major gods. 
Like Kámayani Sraddhà this vik is also not to be identified exactly 
whether she, a historical personality or an allegory.* The Sarva- 
nukramamikákára noted Vik as the daughter of Ambhrna, who was 
completely unknown to him. In the Aitareya Brühmana a legend 
about Vük is frequently stated that soma being bought back from 
the Gandharvas at the price of vák transformed into a woman. 

. If the Vak, is here used as an allegory, then we must take this 
hymn unbesitatingly as the beginning of Sabdabrahmavida in the 
Vedic panorama. Inevitably a question may be raised in this 
connection, what indeed the origin of this Sabdabrahmavüda is. To 
answer this question we are to look into Tantric doctrine, the 
origin of which was at first in caves and dense forests of India. 
The term güha is used to denote Tantra (cf. atharvagirgah 
sümüsyo yk-sahasramitekganah/yajus pada bhuja gühah prakaso 
jangamastatha). Some scholars reasonably identify güha as Tantra, 

It is true that no direct reference to Tantra is seen in the great 
classical dictionary ‘Amarakosa’, it is a fact that Mahābhārata 
ignores Tantric reference, but these are’ not exactly the cause 
of its late origin. Virananda Giri in his ‘Constructive Philosophy 
of India' (Part-II) has tried his best to attain the date of Tantra 
thus :—''The Agama Sastra may be considered under three periods 


—— 


* Prof R. K. Potdar has elaborately discussed the problem related to Rgvedic 
hymns and sacrifice jn his valuable book titled Sacrifice in the Rgveda, 
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viz, the most ancient stretching backword to prehistoric age 
when two parallel kinds of cult viz., Vedic and Tantric cults 
were prevalent and the date of which may be stated in between 
4000 and 2000 B.C., the second period may be called medieval 
period of creative synthesis, during which the process reciprocal 
taking from and adding to between the two currents of ‘Bharata 
Dharma’ viz. the Vedic Cult and the Trantric cult took place. 
This was the most fruitful period and may be stated in between 
1200 and 200 B.C. Most of the important standard works in 
the Agamas and Nigama’ and rich commentaries by subsequent 
writers are the works of this period. The third period, the 
present age may be characterised as commencing from 1200 B.C. 
pointing towards the dawn of a great synthesis which may be called 
the future destiny of man and religion of humanity. The ‘Sandhya- 
"bhàgà' or mysterious language of Tantra proves it’s prehistoric 
origin. There are so many iconographíc evidences handed down 
to the scholars which also undoubtedly proved its prehistoric 
origin. So far, originally Tantra was not a common culture of 
people in general, but it beame a culture and religion of a few 
people living in deep forests. When gradually it came nearer to 
human society, it was also then accepted as 'Sruti'. Kulluka Bhatta, 
the commentator of Manu asserts that revelation or Sruti is two- 
fold, Vaidik and Tantrik basing on Harita who mentions two kinds 
of Sruti ‘Dvividha Kirtità Sruti Vaidiki Tintrikt caiva’. 

In fact, even Tantricism was supressed firstly, afterwards it has 
tried to supersede the Vedas over alarge part of India, where 
religious practice and rituals are guided by the teachings of the 
Dharma$éástras, and Puranas till the modern period. In many 
rituals prescribed by the Bhrahmana texts we find Tantric treatises 
without direct reference to the Tantras. The employment of mystic 
diagram (Yantra), sacred circles (cakra) spells, charms and amulets, 
symbolical movements and crossing of the fingers (Mudras) more or 
less seem to be in the brühmanical rituals, the influences 
of Tantricism. We may say without any hesitation, like the 
Atharvaveda which remained Vratya, Tintricism also remained 
Vratya for a long time in the Aryan Society and Culture. 

However, the Vedic rituals were taking their shape in connection 
with the Tantric rituals. T. V. Kapali Sastry in his ‘Further 
lights’ has marked the point thus: “The Central feature of the 
Vedic ritual, viz. the yajna is taken up in the Ritual of the Tantra 
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with suitable changes...... The gods of the Veda continue to adorn 
the Tantrik pantheon; their functions continue but vary in form; 
the names undergo achange. The same gods are worshipped under 
different names and, what is remarkable, many times the very same 
Mantras and gods in the Rgveda figure in the Tantra in all their 
grandeures". Our opinion is just opposite to what Sastryjee stated 

in his book. It is to be well assumed that terms like ‘om’, ‘Svaha’, 
‘Vasat’, etc. come directly from Sandhya Bhisa. ‘Astu Srausat' is 
also a peculiar usage happens once-only in the Rgveda (1.39.1) which 
is reasonably to be supposed as an influence of Tantricism. 

In the rituals of the Bráhmaga we find so many symbols, most of 
which are symbols ofsex. Symbolism and mythology, we know, 
are the language of the mystic poets and most of vedic poems from 
that view point are mystical. Mystic is one who seeks by contem- 
plation and self surrender to obtain union with or absorption into 
the deity. The world is commonly used to indicate any kind of 
occultism or spiritualism or any specially curious or fantastic views 
about the God and the universe. From this view point the seer of 
the Devi Sükta is also mystic. The philosophy and literature of 
Tantra are mystical in the truest sense of the terms. 

However, in the Indus civilization we get many seals “certain 
Jarge, smooth, cohesive stones unearthed at Mohenjodaro and 
Harappa which were undoubtedly the lingas of those days. The 
association with worship of Siva however, seems probable', (Macay, 
‘in his Indus Valley civilization’). There is no doubt that the belief 
in Siva in the form of lihga and pagupati as his adjective is prehis- 
toric in terms of chronology. In the Rgveda Samhità we get Rudra, 
the prototype of Siva of later times. He is indeed a minor Rgvedic 
deity, as shown there, he is mighty, a giver of gifts, an archer and a 
formidable God. The name of Rudra and his various forms are 
mentioned not more than hundred times in the Rgveda. Several 
times the term is used against major gods like Agni, Aéávin and 
Mitravaruna to qualify them. As a deity he is also invoked in 
several verses. After all it is to be marked that Rudra with all its 
forms was not a popular God of Rgvedic India particularly in the 
earlier stage of composition. But gradually he became popular. 
His philosophical appearance in the RV. is once, and that is in the 
Devi Sikta. Inthe Taittirlya Samhité (1.8.6.1) we find ‘Eko hi 
Rudro na dvitiyáya tasthe’ what clearly signifies the heartfelt accep- 
tance of Rudra. It seems reasonably that pre-historic ‘Siva’ or 
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'Lihga' being neglected for a long time Rudra was gradually coming 
nearer to the Vedic panorama. Inthe Atharvaveda he is not only 
invoked as [Sana, Ugradeva, PaSupati, Bhava, Maháüdeva and Sarva 
but has been given prominent place than in the other vedas. We 
may cite Ekendranath Ghosa’s lines in our favour ‘while Rudra 
alone is found to be invoked in the Rgveda, a number of other 
deities are closely associated in the other Vedas. Their number has 
increased. Gradually from the Yajurveda to the Atharva-veda where 
they hold a place equally prominent to that of Rudra'. (Studies on 
Rgvedic Deities). We may safely assign then, the Rudra may be 
unapproved in the list of major Vedic gods in the earlier stage of 
Vedic literature, afterwords priority was given particularly in philo- 
sophical thoughts and religion. In Tantras Siva and Sakti as 
depicted by Gopinath Kaviraj ‘are conceived as constituting the two 
aspects of one and the same Divine principle inalienably associated ` 
and essentially identical. Siva is the agent, Sakti is the instrument, 
the one is the transcendent, the other immanent’. Let us see the 
Devi Sükta where the first mantra begins with Rudra (cf. aham 
rudrebhih vasubhis$carámyaham  etc.). Neither Indra, Agni nor 
any other major got but Rudra is taken first by the poet to expose 
her greatness. If there was no acquaintance with the Tantric Siva 
it was not possible so far, for the poet to imagine in this way. 
Imagination may go some steps forward to the reality but the 
fundamental step should be reality and this process of imagination 
is true in the case of surrealism also. 


In connection with the Sakti Tantra takes Mabāmāyā thus. 
*Even the world as appearance is she and none other, and it is only 
by a dispensable convention, a certain form of definition and nota- 
tion only, that one can maintain a dialectica] hiatus between the 
world as appearance and reality. Niskala or pure consciousness is 
the changeless background and the changing world is its own show 
by itself. The feeling of Vak as represented in the Devi Sükta is 
more or less the same. Here Vak feels herself as the supreme power 
of the universe. 

aham rassri samgamani vasünüm 
cikitusi prathamà yajñiyanám 

tim mà devil vyadadhuh purütrà 
bhiristhatram bhury&vesayantim. 


The Mahámüyá as described in the Agamas is exactly the same 
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what Vik feels. Literally the term Mahamaya means the great 
measurer. Woodroff describes ‘Her’ superbly, “It includes therefore 
Maya and is sometimes regarded as this cosmically considered. In 
some places too the term is taken to mean the veiler even the 
creator, sustainer and destroyer of the world. But fundamentally 
she is according to the Sástra binding and liberating aspect, emphasis 
being, often, laid on the latter aspect. Asthe Supreme Veiler She 
is commonly referred to as Maha Moha, and as the Supreme Revela- 
lator she is called Mahavidya’’. 


The part played by Nada in the Tantras is very much assimilated 
to the philosophical concept of Vàk in the Rgveda. From the view 
point of natural personification E. N. Ghosh observes, ‘Vagdevi 
seems to be the goddess who was held responsible for the sounds 
_ in the storm apart from the thunder’, Nighantu (V. 5.) enumerated 
Vak among the Gods of the atmosphere, Yàska in his Nirukta used 
‘Madhyamika vik’ the voice of the middle region (Nir 11-27). We 
find a verse in the Rgveda (1. 164. 39) which may help us to under- 
stand the concept of vak. (cf. ‘rico aksare parame vyoman yasmin- 
deva adhi vi$ve niseduh’). Here parama Vyoma’ and aksara are 
identified where all rks and gods are stationed. According to 
Tantras Sakti has its two fold forms :—Jñāna and Kriya. Jfíána 
(knowledge) is divided into two i.e. para and apara, and this apara 
is called Vàk. Itisto be noted in this connection that the co- 
existance of vak and ‘aksara’ is firmly established in the Tantras. 
Letters beginning from ‘a’ to “ksa' are said kulakundalini. It 18 
stated in various Tantras that the alphabetic mantras created three 
major gods. Devi or the Supreme power according to the Tantras 
is of alphabetic body (cf. ‘Sabdabrahma param brahma màmobhe 
Saévati tanu’). Only for that reason so far, the bija mantras of 
Tantra are full of mystery. The meaning or the significance of 
Tantric language is still a mystery to all of us. 

However, the Rigvedic concept of Vak particularly in this poem 
is basically influenced by the Philosophy of Tantras. In 1.164.4.1 of 
the Rgveda we find the following verse :— 

Gaurir mimaya solilàni takshty 
ekapadi dvipadi sa catuspadi 
Ashtapadi navapadi babhuvishi 
Sahasráksara parame vyoman. 


According to the Indian commentators Gauri is the symbol of 
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vik. Atmàananda explains the term thus, 'Gauram $uddham brahma 
tatpará §rutih Gauri: Here absolute brahman is identified with 
the vàk. There should have no doubt that the philosophical vak 
comes after internal attachment with the Tantric concept. The 
Aryan intellect was indebted indeed to the Tàntricism without which 
it is impossible for a vedic woman to compose such a fine poetry of 
feeling. A poet can love his native village and can imagine that 
every particle of dust of his village is ‘he’. Thus a poet can love 
this universe and he may say, ‘I am everything of this universe’ as it 
happens in the case of Tagore. It may truthfully be said that even 
in mystic imagination a stage of reality is needed and that needful 
is done by the Tantricism here, in the case of ‘Devisukta’, 


स्वामिदयानन्दंसरस्वतीमतेन ऋग्वेदीये १.१६२-१६३ 
इति सूक्तद्येऽश्वमेधस्य परिकल्पः 


डा. सुघीर कुमार गुप्तः 


TAA १.१६२१६३ इति सूक्तद्वयं सायणाचारयंण, ततः qd वेङ्कटमाध- 
वेनाप्यश्रमेधीयक्रियाप्रसड़े व्याख्यातम्‌ | तन्राश्वमेधस्य मध्यकालीनाः क्रिया 
भावाश्वोद्भाविताः सन्ति | दयानन्दो लिखति यत्स कमं काण्डीयं व्याख्यानं 
परिहरति यतस्तद्वयाख्यानं तु त्राह्मण-म्रम्थ-श्रोतसूत्र-जेमिनीयमीमांसासूत्रे 
वर्तते | तद्वयाख्यानमेव me पर॑ तत्रायं विवेकोऽनिवार्यो यत्कर्मकाण्डं 
मन्त्रार्थानुसारि बुद्धिगम्यं सृष्टिप्रक्रियाचुगतं स्यात्‌ । मन्त्रार्थश्च दयानन्देन 
स्वीकृततया वेदार्थस्य यौगिकपद्धत्या भवेत्‌ । दयानन्देन खमतानुसार श्रौत- 
यागेषु स्वीकृतानां क्रियाणां विवरण तदूगतमन्त्राणां व्याख्यानादिकं च स्व- 
्रन्थादिषु कुत्रापि प्रदत्तं न ज्ञायते | केवलं सत्या्थप्रकाशे' एतल्लिखितं यद्‌ 
राष्ट्र वा अश्वमेषः? इति ब्राह्मणानां ले बस्यानवबोधादू अश्वमेधस्याश्रवधश्रमु बाः 
क्रियाः प्रावतन्त | एबं सति दयानन्देन अृग्वेदस्योक्तसुक्तदयस्य, तत्रस्थचर्चा 
यजुर्वेदस्य पच्वर्बिशत्येकोनत्रिशादित्यध्यायद्रये कृतं व्याख्यानमाश्रित्येवात्राश्च- 
मेधपरिकल्पः प्रस्तूयते | 

२. अत्रेतदवधेयं यद्‌ दयानन्दभाष्ये संस्कृतमाष्यमेन सन्त्रस्यो विषयो, 
मन्त्रस्थपदानां मूलपाठक्रमेणे वार्थोऽन्वयो भावा्थश्च प्रत्तः सन्ति। अस्य 
सर्वस्य हिन्दीरूपान्तरोऽपि प्रदत्तो, यत्र पदार्थ 5न्वयमनुस्ृत्य पदानासथः क्वतो- 
ऽस्ति । अनेकत्र पदार्थः सुस्पष्टः Qu Wes न प्रतिभाति। तत्र भावार्थस्य 
साहाय्येन केषुचित स्थलेषु परिकल्पः स्पष्टीकृतः । कुत्रचिद्‌ भावस्य वेश्याय 
पदानामर्थान्तरोऽपि गृहीतः, स पादटिप्पणीषु प्रदर्शित: । कुत्रचिद्‌ भावाथ- 
गताः केचन भावा मन्त्राथन सम्यग्‌ न संगच्छन्ते। एतादृशा भावा अप्यत्र 
परिकल्पे यथास्थानं सन्निविष्टाः सन्ति। दयानन्देन मन्त्राणां ये ये विषया 
मन्त्रपाठात्पू्व निर्दिष्टाः सन्ति, ते सवत्र मन्त्रेषु तथेव नोपलभ्यन्ते । अतस्ते- 


१. सल्याथंप्रकाराः, कलकत्ता, से. १६८१, To १६७ 
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ऽत्रोपेक्षिताः. सन्ति | मन्त्राणां व्याख्याने देवतानामेवोपयोरित्वं स्वीकृतमस्ति 
दयानन्दभाष्ये | तत्रर्षिच्छन्दसां कोऽप्युपयोगो न प्रतिपादितः । अतो 
देवतामनुसत्य ASAT दयानन्दाष्येण यथा-यथा प्रस्तुताः सन्ति, तथा 
तथाऽस्मिन्‌ परिकल्पे विषयानुसारं साररूपेणोपत्यस्यन्ते | 

३. दयानन्दस्य मतेन प्रथम ST. १.१६२ इति सूक्तऽश्वरूपस्यार्नेविंद्यायाः 
प्रतिपादनं, द्वितीय sq. १.१६३ इति सूक्त च विदुषो विद्युतश्च गुणानां वणन- 
मस्ति। एतयो s चां यज्जुवंदीयव्याख्याने विविधा भावा गृहीताः सन्ति | 
उभयत्र मुख्यरूपेणेबं सति मानवो लौकिकसुखेश्वर्यादिकं लभते ल्लभेत वेति 
निष्कर्ष: प्रदत्तो वर्तते । लौकिकसुखेश्वर्यादिकमनुभवन्‌ परोपकारपरायण 
आत्मज्ञानी परमात्मोन्सुखो जनो मोक्षं लभते | 


अहवमेधफलम्‌ 
v. यः खल्ल आश्वमेधिकं विज्ञानं सम्यगवबोधति, स न Bad न कमपि 
हिनस्ति १ ये जना यावञ्जोवनं शरीरादिकं सर्वा उत्तमाः सामग्रीश्च यज्ञाय 


कल्पयन्ति, निष्पापाः pagala सन्तस्ते परमात्मानं प्राप्यास्मिन्‌ लोके परत्र 
च सुखमाप्नुवन्ति |? 


4 


afia: 


— 


५. यजक्ञकमंण्यग्नेः प्रमुखं स्थानं विद्यते | हव्यपदाथर्यृक्तो व्याप्तिशीक्षः 
सो5भिः सर्वान्‌ वनताम्‌ |? सूर्य इमसग्नि तीव्रगर्ति विदधाति, fga शिल्प- 
aug युनक्ति |Y अयमभिरतितेजस्वी, विद्युद्रपे मनोवद्‌ वेगवद्भिः प्रापकेर्धीतु- 
भिर्यूक्तः सूयरूपे च विलक्षणो विख्यातञ्वास्ति | विद्वांसस्त्रयस्त्रिशदूभुम्यादि- 
देवास्तस्यार्ने5 भक्षणीयान्‌ हवनीयांश्च पदार्थान्‌ प्राप्तुवन्ति। भावार्थोऽयं 
यद्ग्नेस्त्रीणि रूपाणि सन्ति--१. अतिसूक्ष्मं कारणरूपम्‌ २. सूक्ष्मं मूत द्रव्येषु 
व्यापि रूपम्‌ ३. स्यूलं सूर्यादिकऽ्च रूपम्‌ । एतेषां रूपाणां गुणकम स्वभावान्‌ 
विज्ञायेतेषां प्रयोगो विधातव्यः! मानवेन smt विद्युद्रपोउप्रियश्न॑ च संग 
च साप्नोति। क्रियाभिः सिद्धो व्यापक उद्यमी चायमश्व इवास्ति। धूमं 
निःसारयन्‌ स बहुशब्दं न कुर्यात्‌, पाकस्थाल्या वाष्पेण पच्यमानं पदाथ बहिन 


PR Td 


१, य. २५४४ २, य, २२।२२ ३, - ऋ, १।१६२।२२ Y. क्ष, १।१६३।२ 
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निगमपेत्‌.। भावार्थोऽयं यदाभिनाश्वेश्व यानानि चाल्यन्ते, अभौ हवनादि- 
कसं भिश्च रोगा न पीडयन्ति ।० अभिनियमनशीलो5न्तरिक्षे सूयरूषः, सव- 
त्रोपलब्धो गूढ॒या शक्तय प्रक्रियया वोत्तमान्‌ व्यवहारान्‌ सम्पादयति । चन्द्र- 
सस्योषधिष्वप्ययमस्ति, पर॑ तत्रायं स्वकीयेन दाहकेनोष्णेन वा रूपेण गुणेन वा 
न भूत्वा शीतलरूपेण विद्यते | एथिव्यामन्तरिक्षे ga च तस्य त्रीणि बन्धनानि 
रूपाणि वा सन्ति।° आच्छादनादिभिर्दानेश्च युक्तो, यज्ञादिकस्य प्राप्तानां 
पदार्थानां च विभाजको बविद्युद्रपोडमिः कलागृहेषु प्रयोगेण विद्वद्भिः प्रयुक्तान्‌ 
प्रकाशमयमनोहरपदार्थान्‌ प्रदाय मानवान्‌ श्रीसन्तो विदधाति । अतोऽस्य 
विद्युद्रपे प्रयोगाय वृद्धये च सु खम्रापक ज्ञानं सवः प्राप्तव्यम्‌ ।* अन्न विद्यद्वाहका 
उष्णशीतौ धातुतारों विद्युद्रपस्याग्नेराच्छादने भवतः। -कलायन्त्रेषु त्वि 
प्रयोज्य विमानाद्वियानानि त्वरितगत्या चाल्यन्ते । ° ° 

६. amt प्रयोगेण गमनशीलानि विमानादियानानि मानवानां च 
शरीराणि च चेतांसि च यात्रोन्सुबानि भूत्वा वनेषु पवतेषु च विचरन्ति | . 
विद्पुदग्न्योः प्रयोगेण निर्मितानि संचालितानि च यानानि सर्वत्र गतिं 
कुर्वन्तीतिभावाथः ।११ देदीप्यमानः कारणरूपेणाजन्मा, वेगवान्‌ गतिजन- 
कश्वाभिविंद्वद्विमनोयोगेन कलाणुदेषु यथोचितं प्रयुज्यमानः सन्निष्टसाधको 
भवति | शब्दविद्याविदो [ ध्वनिवि्ञानवेत्तारो वा] अस्य झानम्रयोगौ 
प्रशसन्ति कामयन्ते च | भावार्थोऽयं wa विविधशिल्पविद्याभिस्ताडनादिभि- 
रेवाम्निः पदार्थ कार्याणि साच्चोति । १२ | 


७. विद्युत्‌ खल्वनेकव्यवहारान्‌ पदार्था श्व साध्नोति, शिल्पकमसु चामि- 
सपि युनक्ति--समथ विदधाति |? प्रकाशमानायाः प्रथिव्यादिषु व्याप्ताया 
वेगवत्याः शीघ्रग[सिन्या विद्यतश्चतुस्त्रिशात्‌ fuor गतीरुद्धाव्य मसंखलेष्वबु- 
कूलं शब्दमुत्पाद्य केनापि भूंशेन विनोत्तमकमंसु योजयेरन्‌। भावार्थोऽयं यद्‌ 
विद्युत उत्पत्तेः कारणं प्रथिव्यादौ व्याप्तमस्ति | तद्विज्ञाय सावधानतया set 
विनेव विद्युतः प्रयोगः कायंसाधको भवति | विद्यया क्रियया च सिद्धं विद्य- 


७. ऋ. ११६२1१५ ८, श्र. १११९३ ६. ऋ. १।१६२।१६ 
१०, श्र. १।१६२।१७ भावाथ ११. H. १।१६३।११ २२. Æ. १।१६६।१२ 
१३. - ऋः १।१६३।२। अताम्नेः प्रयोक्ता मानबोऽमीष्टः प्रतिसाति | - ययेवं तहिं इन्द्रस्यार्थोऽपि शिल्पि- 
प्रभृतय इत्यमीष्टी भविष्यति | 
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द्रुपमभ्नि वसन्तादय ऋतवो विभिन्नेषु योजयन्ति | तस्यारनेश्व हौ नियन्तारो-- 
[उष्णशीतरूपौ] भवतः | भावार्थोऽयं यत्सवंषां पदार्थानां विस्छेदकस्य ऋत्वनु- 
सारं प्राप्तेषु पदाथषु व्याप्तस्याग्नेह्रा कालस्रृष्टिक्रमौ नियन्तारौ भवतः | 
अस्याग्नेः प्रशंसितगुणान्‌ विज्ञाय स्थूलषकाष्षादिपदार्थौनग्नो प्रक्षिप्य च जनेः 
शिल्पिभिवितव्यम्‌ ।१४ विद्युद्वायुना पृथिव्या जलेभ्य आकाशाश्रोत्पाथते | 
इयं सर्वोपरि सवेश्रेष्ठी वतेते | सूर्यरूपेण चेयं वायुं सूक्ष्मं करोति। भावा- 
qisi यद्‌ विद्यया पदार्थ रचना सृष्टिविद्यां च जानीयुः । १५ 

C. सूर्यः खल्वन्तरिक्षात्‌ पूर्णात्‌ कारणाद्‌ ब्रह्मणश्वाविभं वति । उद्यन्नेव 
स शब्दं करोति, श्येनस्य पक्षाविव, हरिणस्य बाधको बाहू इव महृतः कार्यस्य 
साधकस्याग्नेरुत्पादकोऽस्ति।१४ अयं सूर्य एवाम्नि तीघ्रगर्ति विदधाति । १० 
m 

६. वायुः प्रथिव्या धारकस्य सूर्यस्य किरणानां गति गृह्वाति। अनेन 
प्रथिव्यादिभ्य उत्पादिता विद्युत्‌ सूयरूपेण वायुं सूक्ष्मं करोति |*“ बायु- 
नियन्ता प्रथिन्या धारकश्वारित ।१९ वाय्वभि जलादयः खखस्थाने प्रसिद्धाः 
[ ख-खपरिधौ कार्यसाधका इति भाबः], कम्पनशीक्षाः कक्षायन्त्रस्य 
संचालकरूपे प्रकाशासाना दिव्यगुणकमंस्वभाववन्तो निरन्तर xii च गति 
कुर्वाणा अन्तरिक्षस्थमागेषु च व्याप्ताः सन्ति। इ्िन्दीभावार्थाऽयं यद्‌ 
बहुकोयुक्तानि कलायन्त्राणि 'सिल्तिक”-पदेनाभिधीयन्ते। तत्र Tra 
मुत्पाथ्य प्रयोज्य च जना लक्ष्मीपतयः स्युः । ` ° | 


«dut घ्रीणि स्वरूपाणि 


१०. जल्वाय्बम्निष्ृथिव्यन्तरिक्षाणां स्वंषासुत्पन्नानां च प्राणिनां पदार्थानां 
च त्रीणि त्रीणि कारणसूक्ष्मस्थूलस्वरूपाणि तथेव भवन्ति यथाग्नेः |" 


ge x i | . ~ 
११. सुगन्धिपदार्थानां होमेन सर्वेषां हितं भवति ।** ये हवन gafa 


mE 
१४. ऋ, ११६२१६ १५. य. २६।१३ . 
१६, गर -१।१६३।१। अलोपमाइयस्य संगतिर्विचारणीया प्रतिभाति ] १७, ऋ..१।१६३।२ 
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ते रोगे: apa न पीड्यन्ते ।१* बुद्धिमन्तो जनाः खक्रीयेन सस्पादितेनोत्त- 
मेन यहेन वर्षाया माध्यमेन नदीषु जत्लमापूरयन्ति |!** यज्ञकर्तुहद स्तयोन खेषु 
च लग्नं हविरादिक विद्ठांसोऽपि लभेरन्‌ ।** होतुश्च यज्ञदाने कुर्वाणस्य 
च मेघस्य म्रहीतुश्च प्रशंसकस्य चाध्वर्योश्च यज्ञकसंणा यथा नदीषु जलमापूयंते 
एवमेव सवं मनुष्या यज्ञकंमं सम्पादयेयुः |" Š 


अश्वः 

१२. प्रक्राशसन्तो गतिशीला वेगवन्तोऽश्वा हिंसकेषु युद्धेष्वपि विजयिनो 
भवन्ति। अतो बुद्धिमन्तो जना एताहृशानामश्वानामनुकूलमाचरन्ति, तेषां 
सुशिक्षां च विदधति |** संम्रामादिषु वेगवन्तो दिव्यगुणयुक्ता विद्वद्भिः 
सुशिक्षिताः सब: प्रशंसिता अश्वा star भवन्ति ।\° अश्वस्य शरीरे विद्य- 
मानं मलं, मक्षिकादीनां दंशान्‌। अन्यानि च aerate तत्र दिव्यशुणा 
आधातव्याः [१* अश्वादीनग्न्यादिभ्यो रक्षेयुः । कोऽपि तेषां मांसं न 
खादेत्‌ । ° अश्वादीन्‌ ऋत्वनुकूलसेवादिना पोषयेत्‌, तेषां मांसस्य पाचकांश्च 
धिक्कुर्यात्‌ ०१ शिक्षकोऽश्वानां विभिन्ना गतीबंहिग मनम्‌, उपवेशनं, चालनम्‌ 
आवर्तनं, बन्धनम्‌, आच्छदनं, घासादेभक्षण, जलादेः पानं च sah 
विदधीत ।१* अश्वानां बन्धनाय स्तम्भतक्षणं भक्षणाय चोत्तमपाककर्म 
कुर्यात्‌ 1१९ यथा खुचा aay पदार्था हूयन्ते तथेव कशादिभिरश्वानां सुशिक्षा 
सम्पाथते ।१४९ अश्वादीन्‌ सुष्ठु साधयित्वा ` तेषां बलस्य सम्यग्‌ उपयोगाः 
कर्तव्यः ।१५ अश्वादीनां पशूनां' साधयितारो ज्ञातव्याः-प्रशंसितव्या 
भवन्ति 12 अश्वानां ्रानादिशुद्विक्रियाभिः शफेष्वयसो निर्मितानां नाल्लानां 
योजनेनोपद्रवेभ्यो रक्षकानां रशनादीनां प्रयोगेण च रक्षां शिक्षां च विधाय 


२३. ऋ. ११६२1१५ २४, ऋ १।१६२।५ . २५. य्‌. २५।३२। 

२६. य. २५।२८। अत विविधानासृत्विजां ara व्याख्यानमप्यस्ति । । [ ऋ १।१७२।९ ] 

२७. य. २६।२३। [ क्र. १।१६३।१२ | २८, प्र. १।१६२।१ 

२६. ऋ १।१६२।६। अत्र we सुसंगतो नास्ति | भावा्थमनुसत्यायं RISE प्रसः। अन्न ‘ad 
देवेष्वप्यस्ति’ इत्यस्य 'मवद्भिर्दिव्ययुणेषु परिवतंनीयाः, शमितुहे स्त्योनैखेष्वर्ति' कयस्य अश्वं 
वशीकृत्य शिक्षकस्य इस्तयोः [ इन्तो इम्तेः । नि. २।७ ] चेष्टासु विद्यमाना पीड़ा [ न नास्ति रवं 
सुखं यत ] meat मविष्यतः। ३०। य. २५।१७;१२ । [ ऋ. १।१६२।१५ ] 

२१. य. २५।३६ २२. GL १।१६२।१४ २३२. य. २५।२६ ; ऋ. १।१६२।३ 

qv. य्‌, २५।४० ४५. य्‌. २५।१५। [ ऋ. १।१६२।२] १६. य. २५३७ 
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तेभ्योञ्श्वेभ्यः समुचितं लाभं गृद्दीयात्‌ ।० वेगवताश्वेन सह प्रथमं usq 
दिव्यगुणेषृत्तमं पुष्टिरूपं am mag) भावार्थ कथितमस्ति यद्श्वार्ना 
gpa अजाया दुग्ध पाययेयु: ।१< अश्वादीन्‌ समुचितेन पानभोजनादिना 
विह्रेण च पोषयित्वा तेश्यो यथोचितं कार्य गृह्दीयु: |? अश्वान्‌ वशीकर्त' 
प्रयुक्त यदू रशनादि घासं च तत्सर्वं प्रभृतमात्रायां स्यात्‌। एतान्‌ सर्वान्‌ 
पदार्थान्‌ विद्वांसोऽपि प्राप्तुयुः । भावार्थं कथितमस्ति यदुश्वान्‌ सुशिक्षितान्‌ 
सुनियन्त्रितान्‌ उत्तमाभूषणेश्चालंक्रृतान्‌ पृष्टाश्च कृत्वा यथोचितानि कार्याणि 
साध्तुयु:।*" अश्वान्‌ सुध्नु शिक्षयित्वा तेषां विविधाभिर्गतिभिः सविशेषं 
लाभं गृह्णीयुः | नीरोयताप्रदचिकित्सका इव पशून्‌ र्षन्तस्तान्‌ satay: । ` ° 
अश्वादिभिः सहाजादीनां बृद्धि विधाय लोकहितं विधातव्यम्‌ । ४२ 
यान रखना 

१३. यथर्तंग्राह्मपदाथ पृत्तमा esas: सवत्र त्रिवारं खीकार्या 
अश्वा श्रस्मिब्जगति च दिव्यगुणानां पोषकान प्रामुख्येन खगुणानां प्रकाशकान्‌ 
प्राप्व्यान्‌ संगन्तव्यांग्च व्यवहारान्‌ प्राप्ताश्छागाश्चेते सर्व सत्कर्तव्याः सन्ति | 
भावार्थं विहितमस्ति यत्सवेष्युतुषु सुबसाधकानि यानानि रचयित्वाश्वादि- 
पशुंझ संवर्ध्य लोकडितस्य साधका जनाः शारीरिकाणि मानसिकानि वाचि- 
कानि च सुखानि प्राप्नुवन्ति |? विज्ञानेन रचितेषु, धूलिरहिते निमंल 
आकाशमाग गतिशीलेषु, . पक्षिबडुत्पतत्सु, दूराच्छिरोवद्‌ दृश्यमानेषु विमानेषु 
यात्रां कुर्ययेतो विमानं सर्वोच्चं [ सर्वश्रेष्ठ | यानमस्ति।** विसानचालने 
समर्था जना after चालितानि यानान्यन्तरिक्षे चात्नयेयुः |**+ 
अध्यापकाः ; विद्वांसः 

१४. अध्यापका विद्यार्थिनः श्रेष्ठाः क्रियाः शिक्षयन्ति, faerit चाविद्या- 
भमान हुत्वा तेषामात्मानं शोधयन्ति ।*१ वायोरिव शब्दकारिणो5श्वबद्‌ 
बेगशालिनो विदुषो बाहू अतिबलिष्ठौ भवतः ।** विदुषां त्रीणि बन्धनानि 


३७, य्‌, २६1१४) [ ऋ. १।१६२।१] २९८. ऋ. १1११६३४ २६. य. RURE; १६ 
Yo, ऋ. १।१६२।८; य. २५।३१ và. य्‌. २५।४१ 

va. य २५।२६ भावार्थः [ ऋ, १।१६२।३ ] ; ऋ. १।१६२।४ भावार्थः | 

v3. ऋ. R VY. य. २६1१७ ४५. ऋ ११६३1६ भावार्थ: 

v. य. २श४रा भावोऽयं वाचकद्धप्ौपमाँ परिकल्त्य प्राप्तोइस्ति । 


४७. य. २६११२ [ श्र, ११६३१ | 
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~-विद्यायां प्राणेष्वन्तरिक्षे च भवन्ति | विदुषां सत्कारस्तु श्रेष्ठविदुषासुत्तमं 
जन्माभिधीयते | भावार्थाऽयं gern विद्याखात्मना सनसा शारीरेण च दत्त- 
चित्ताः स्युः z< विद्वांसो यजस्य साधका अहिंसिताः सुरक्षिताः स्थातुकामाः 
सुगम्या erf प्रकाशयन्तः प्रशं सिताः प्रशंसकाः सोम्या बुद्धिमन्तो जना उत्तमं 
यज्ञं विधाय नदीर्जलेनापूरयन्ति ।** विज्ञानेनाशाभिश्च संयुक्ताः, सुमतयः, 
सिद्धान्तिनो वेदार्थञ्ञातारो धीरबुद्धिभिजन रलुमोदिताः सुसह्ाया जनाः शास्त्र- 
सिद्धान्तेषु निष्णातानां विदुषां मतानां पुष्टिं कुवन्ति | भावाथस्त्वयं यद्‌ 
विद्वद्भिः प्रतिपादितस्य वितानस्य धारणेन शरीरह्यात्सनश्च पुष्टिजौयते 1 ° 
अश्वादीनां प्रयोगाय रशनादीनि यानि वस्तूनि समीहितानि, तानि सर्वाणि 
वस्तूनि विद्वांसोऽपि प्राप्नुयुः | अन्न विद्वांसोऽश्वानां शिक्षका अभोष्टाः प्रति- 
भान्ति येः पर्यापतमात्रायामश्वादीनां संयमनाय रशानादीनि वस्तूनि प्राप्तव्यानि 
भवन्ति | . नो चेत्‌, तेऽश्वादीनां सुशिक्षां eden भविष्यन्ति । अन्ये 
विद्वांसोऽपि यथायोग्यं स्वदायित्वस्य निर्वाहायावश्यकानि वस्तूनि प्राप्नुयुरिति 
भावोऽपि ध्वन्यते |** बुधानां व्यापकोत्तसन्यवहारेषु वतमाना विज्ञानेन 
व्यवहारेण च पुष्टा बलवन्तश्च मन्त्राथविदो धीरबुद्धयः पुरुषा आनन्द लभन्ते | 
भावार्थोऽयम्‌--ऋृषित्वमाप्ता जनाः सवेभ्यो विज्ञानं वितीय तान्‌ पुष्णन्ति, 
पारस्परिकीसुञ्नति च विधाय पूवकामा जगद्वितेषिणश्च जायन्ते ।"* 


Wer: | 
ज्वरादिरोगे पीडितानां 

१५. : पीडितानां शरीराणां चिकित्साये वेद्या उप- 

गन्तव्याः |"? वेद्या अप्युदरस्थं मलिनं मलमधं पक्वानां पदार्थानां दुर्गन्धेन 


सह निःसाररेयुः सुपाच्यं भोजनं च पाचयेयुः |५* 
परोपकारः 


१६. यस्य येन-येन सह यावान्‌-यावान्‌ सन्बन्धः स्यात्‌, तं सम्बन्धं सवे 
जनाः सम्यग्‌ जानीयुः QU" यस्य धनं नित्यशुद्ध स्यात्‌, तस्मात्‌ प्राप्तस्य दानस्य 
प्रशंसका, अज्ञानिनो मागस्थान्‌ विधातारः, पूरण विद्वांस ऐखर्येवतां पुष्टिमतां 


< T QaeWANT 


४८. य. २६1१५ [ ऋ. १।१६३।४ ] ऋ, १।१६२।५ ko. क्र. १।१६२।७ 
५१. ऋ, १।१६२।८ ५२. य. २५।३० 
१३. य. २५।३४। अस्य भावार्थ स्यालोके पदार्थः परिवतंनमपेक्षते | ५४, य. २५।१३ 
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च प्राणिनां मनोहर जलं [ दानादिकमिति भावः | प्राप्य सुखान्यनुभवन्ति | 
भावार्थोज्यं यन्नप्रायेन संचितेन धनेन धर्मकार्य कुर्वाणा जनाः परोपकारिणो 
भवन्ति tt सवे मानवाः परस्परं सर्वकार्यादिकस्य निष्पादकाः सन्त आत्मानं 
पालनं पतनं [ गतिविकासप्रगयादीनीयथ : ] सेवनं च प्रत्यक्षम्‌ अनुभवेयुः | १० 
परथिव्यादीनां विद्यया लौकिकसुखसस्रद्धी प्राण्य राज्यस्य विकासेन च निष्पापाः 
सुखिनश्च भूत्वान्यानपि ताहृशानेव विदष्युः ।१८ लोकद्दितसाधका जना देह- 
मनोवचसा सुखानि लभन्ते |** 


राजा 

१७. अबण्डितो जनः खल्बस्माक निष्पाप राज्यमाप्लुयात्‌ १९ स 
एव जनो राजा भवितुमईति यो ज्ञानिन s= स्थानं, मातापितरौ [ रक्षा- 
निर्माणशक्ती इत्यभिप्रायः १], Agua कामयेत, दानिभ्यश्च यथोचिपां सामग्री 
प्रापयेत्‌ । न्यायविनयाभ्यां परोपकारिणो मातापितरौ कामयमाना विदुषां च 
सेवका राज्यस्य शासने समर्था भवन्तीति भावार्थः |११ नृपा अग्न्या दिपदार्थानां 
ज्ञातारः, प्रीया राज्यकार्याणां साधकाः सत्कायाणां सत्कर्तारो दुष्टानां च 
दण्डकाः स्युः |? तेजस्विन ऐश्वयंशालिनो विमानादीनां प्रयोक्तारः, [ प्रजासु ] 
वितरणाय खभोगाय चाज्ञानं वधका राज्ञः सभासदोऽपि नृपस्यानुकृत्त- 
माचरेयुः |*? शासको विद्ठद्भयो बलपराक्रमशाल्लिनस्तादृशान्‌ बुघान्‌ अव- 
चिनुयाद्‌ ये सित्राण्यनुकूला विमानादियानान प्रयोक्तारञ्च भवेयुः । अनेन 
सर्वषु मनुष्पेषु च पश्चादिसमस्तप्राणिघु च परस्परम्‌ आुकूल्य ` स्थास्यति [१९ 
त एव राज्यस्योन्नतौ समर्थ भवन्ति सुखिनश्च ज।यन्ते य उत्तमपशुधनस्य 
स्यासिनो बलशालिनः पुरुषार्थिनो विद्वांसः पोषकधनसम्पन्ना अपराधभावना- 
विहीना भूस्वामिनो व्याप्तिशीलाश्च भवन्ति।** ते निष्पापाः सुखिनश्च भवेथुयं 
पुथिव्यादिकस्य विद्यया सुखं समृद्धि च प्राप्य राज्यस्य विकासं कुर्वन्ति [१५ 


५५. य्‌. २६।१५। [ ऋ. १।१६३।४] ५६. आ. थ।१६२।२ ५७. ओ. १।१६३।६ 
५८. श्र. १।१६२।२२ भावार्थः US. ऋआ. १।१६२।४ ६०. आ. १।१६२।२२ 
६१. य. २६।२४। [ ऋ. १।१६३।१३ ] ६२. य. २६।२० भावार्थ: | [ श्र. १।१६३।६ ] 
६३. य. २६२० [X १।१६२।२] ६४. य्‌. २६।१९। | ऋ. १।१६२।८ | 

६५. य, २५।४५। अत भावार्थ जितेन्द्रियादि-विशेषणानामाघारः पुंसः इति परं प्रतिभाति | , 

६६. ऋ, १।१६२।२२ Ma: 
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१८. शत्रूणां विजेतारः क्रषिकसंणान्नानामुत्पादका अन्नानामोषधीनां च 
भोक्तारो [ बीरपुरुषा ] विधिधान्‌ भोगानाप्नुयुः S° अस्त्रादिभिः सन्नद्धाः 
ख-स्वपरिधो वर्तमाना युद्धविद्यायां सुशिक्षिताः सततगतिशीलाशबाढ्याञ्च जना 
विजयन्ते | ५८ वीरभृत्याः Gara तीत्रगामिनो भूत्वा शत्रून्‌ पराभवन्ति |^ 
वेगशालिनोऽश्वाः श्येना इव वीरपुरुषाः शत्रुणामवरोधे दृढाः प्रगल्भाश्च 
भवेयुः।* ° कुशला विद्रांसो योधाः क्रोधेनाविष्टाः सन्तोऽपि शास्त्राण्येवं चालयेयु- 
यथा तानि दिव्यगुणान्‌ शत्रून्‌ एव विध्येथुरितस्ततो व्यर्था न भवेयुः !** 

१६. न्यायाधीशाः ` गुप्रखभावा ज्ञानकर्मोपासनासु रता नियमकर्तारो 
विद्यावन्त ऐश्वर्यंशालिन ृषिदेवपितृणास्णानामपनयने च व्यापृताः स्युः | 
भावार्थोऽयं यन्नग्रायाधीराः सूय चन्द्रमसो गणे क्तः, परस्पर च शरीरस्य मनसो 
बाण्याश्चाकषणेन सवोन्‌ प्रेमसूत्रबद्धान्‌ विदधीरन्‌।० | 


gafta: 

२०. स जनोउ्लन्य सुखमाप्रोति यो विदुषो दिव्यगुणभोगानग्न्यादि- 
पदार्थान्‌, | निवासाय कार्याय च | उत्तसानि स्थानानि, मातापितरावध्या- 
पकान्‌, दानाय कसनीयानि सुखानि, गम्याः प्रियाः स्त्रियः कामयमानस्तत्प्रा- 
पाथ प्रयतते | ०३. म [नवो5प्रिगुणेन दुग्धादिगव्यपदाथ राद्यम्‌ अश्वशक्ति- 
सम्पन्नं च जीवनं, पुरुषत्वयुक्तान्‌ पुत्रान्‌, स्वेषां च पोषकं घनमाप्लुयात्‌ | 
अखण्डितो mara निष्पापं राज्यं लभेत | भावार्थोऽयं यत्पुथिव्यादीनां 
विद्यया लौकिकसु बसमृद्धी STORE 19 

२१. मृत्युकाले मानवानामात्मा तान्न पीड़येत्‌। विद्युत्तषां शरीराणि 
न नाशायेत्‌। लुब्धा जनाश्च शास्त्रः कस्यापि शारीरस्याङ्गानीन्द्रियाणि च न 
gry: | भावार्थमतेन योगाभ्यासं कुवन्‌ जनो sep जीवने रोगश्च 
पीडितो न जायते |°" 


६७. य. २६।१८। [ ऋ. १।१६३।६ ] 

६८, य २६।२१। [ ऋ. १।१६३।१०] ६६. य. २६।२२। [ ऋ. १।१६३।११ ] 

७०, य. २६।१२ भावार्थ: ७१. T. १।१६२।११। [ य, २५।२४ ] 

७२, य्‌. २६।२४। [ ऋ. १।१६३।३] ७३. अ. 4212889123 ७४, ऋ. १।१६२।२२ 
७५, W., १।१६२।२० 
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२२. अन्तरीक्षाद्‌ त्रद्दाणश्वोद्यन्‌ सूर्यो यथा शब्दमुत्पादयति तथेव ब्रह्म 
चर्याश्रमात्‌ प्रत्यावतेमानस्य त्रक्षचारिणः प्रथम व्याख्यानं विकासगत्याधायकं 
बाधानिवारक च भवति ye’ सततं गतिशील उद्यमी घुरुषो विमानादिरथान, 
अनुकूलसेवकादिजनान्‌, ऐश्‍वर्य, सत्याचरणेर्विद्रद्धिः प्रशंसितां शक्ति पराक्रमं, 
तेषां विदुषां च मैत्री सदेव प्राप्रोति। भावाथ मतेन येञ्ध्यापकोपदेशकावनु 
ज्ञानं विदुषां मैत्रीं च ल्लभन्ते, ते सत्याचारा वीयवन्तश्र जायन्ते ।°* दानेन 
FPGA: SAY प्रयोगेण ge: प्रयुक्तानां प्रकाशमयमनोह्रपदार्थानां 
प्राप्या च मानवः श्रीमान्‌ भवति।*° सवेषु विद्ठत्सूत्तमः पोषकेः सेवनीयो 
मनोहरपुरोडाशार्य प्रापकेणाश्‍वेन सह प्राप्तः पदार्थान्‌ सूक्मान्‌ कुर्वाणो जनः 
कीत्त्य पुरोडाशं यज्ञभागः लभते ।** अश्वानां सुशिक्षका अभ्मादिपदार्थानां 
साधका, ऐश्वयंशालिनो जना जगतो हितैषिणो भवन्ति ।*° येञन्येः प्रदत्ता- 
«edema गृहीतानि वस्तूनि प्रत्यावतंयन्ते, उत्तममन्नं धनं च Ad, ते सवम्‌ 
आनन्दं भजन्ते भावार्थोऽयं यत्सुकमंसु धनव्ययं कुवंन्ती जना आप्तकामा 
जायन्ते |*' यो aman होसयोग्यं दिव्यशुणविद्वरप्रापकं शीघगामिनं 
प्राणिनं त्रिः सबेतो नयति, यश्च॒ जगत्यस्मिन्‌ सेवनीयविद्ठत्सत्कार ज्ञापय- 
मानोऽजः स्यात्‌ ते सदैव रक्षामहन्ति |** येषां मनांस्यात्मानश्च कमं सु 
व्याप्तानि, धारणाकषणसेचकजलशुणानि वेगवन्ति योगरतानि स्युः, ते जना 
न भ्रियन्ते, न कमपि get, gady माग रुपायेवां विदुषो दिव्यपदार्थान्‌ च 
प्राप्तुवन्ति। भावाथमतेन योगाभ्यासेन समाहितचित्ता दिव्ययोगिभिः 
सम्पर्क प्राप्य धम्यै मार्ग सेवमानाः परमात्मनि सात्मानं युक्ता मोक्षं 
qned |<? 


कम--तरपसतिस्सत्साधकाश्य 


२३. यथा WS खुचा gf प्रदीयते, कशया चाश्वः pd, तथेव महृता 


SL 2129312 बाधानां निवारकमितिं भावो “बाहू? इति फ्दस्यास्ति | 
क्र. १।१६३।८ ७८, ऋ. १।१६२।१६ ७६, य. २५।२६। [ ऋ. १।१६२ा३ ] 
य. २६।२३। [ ऋ. १।१६१।१२] ८५१. य. BIRT [ ऋ. १।२६२।२ |] 
य. २५।२७। अल “अजः = छागः’ इति भाष्यकारः । परन्तु “अजः = गतिशीलो अनः [अञ्‌ थातोः ] 
इति भावोऽ संगच्छते | ८३. ऋ. १।१६२।२२ 
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बलेन निष्पादितव्येषु ज्ञानकर्सादिषु मानवा विद्वांसश्व धने "fa \<* 
` भावार्थेमतेन यथा कशादिभिरश्वादीन्‌ गमयन्ति तथैव कर प्रचाल्य 


विमानादियानानि शीघं गमपेयुः? ।९५ मानवानां नश्वराणि २. .राण्यन्तः 
करणबृत्तय: शीघ्रमेव दृरस्थविषयाणामवबोधने समर्थौ बुद्धयो, वनेष्वपि धारकाः 
पोषकाश्च सेनावयवाः सर्वाणि कायानि साश्नु्न्ति। भावार्थाऽयं यदनित्येः 
शरीरेनिद्यानि कर्माणि साध्नुवन्तो जना अहुलं सुखं लभन्ते। वीरभृत्याः 
Gara तीब्रगामिनो भृत्वा शत्रून्‌ विजयन्ते । “६ 

शरीराविरक्षा . 

२४. शरीराणां च संघातानां चाङ्गानि Gss यथोचितकससु 
नियोक्तव्यानि ।** कोऽप्यात्मानं [ सन इति भावः] नावसादयेत्‌ । न 
केनापि शस्त्रेण हिंसितः स्यात्‌ ।“* योगाभ्यासं कुर्वाणा सृत्युना जीवने 
रोगेश्व न पीड्यन्ते |** विद्व्रतिपादितविज्ञानस्य सेवनेन शरीरात्मानौ 
पुष्पेते १” मित्राणि Asyn नियन्तारो नृपा महात्मानश्चास्माकमायुर्न 
प्रक्षिणुयुयन वयं युद्धेषु बीराणां बलादिक प्रख्यापयेम । भावार्थो निष्कृष्यति 
यदात्मनो बल्ञमिवान्येषां बलस्य afeaty कामयेरम्‌।`१ उत्तमरूपाण। 
निष्पादको विशेषज्ञानेन पक्वं सुप्रियं सुन्दर चान्नं प्राप्नोति सुबी च भवति t 
मांसपचने पात्रे दवेषपूर्णा रसान्नादिपचनपान्राणाम्‌*१ उत्कर्ष स्याभिज्ञानप्रयोगयो 
ज्ञात1र: पोष्टिकानामन्नानां स्वलङ्कर्तारो जनाः कर्नाणि साध्लुबन्ति |** Aa- 
सुपक्वपोष्टिकान्नस्य, शोधितजक्षस्य, मांसहीनभोजनस्य प्रयोगेणोद्यसकीर्ती^ ५ 
प्राप्येते १५ अन्नादीनां पाचका उद॒रस्थस्य पक्वान्नस्य दुग न्धमपनेतुं परिपक्व- 
पदार्थान्‌ पोष्टिकं पाचयन्तु। भावार्थातुसारङुदररोगनिवारणाय सुसंस्कृत- 
मन्नमौषधानि च भुश्जीरन्‌।*° मांसपचने पत्रे द्वेषः स्यात्‌ । अस्यायं भावो 
यन्न मांसं पचेयुन च खादेयुः।`* अश्वानां मांसस्य पाचकान्‌ धिककुर्यात्‌ | 
८४. दयानन्दभाष्येऽल पदार्थ: सुतरां न संगच्छते | अब लेखे ala भावोऽभिप्रे तः प्रतोयते | 
cH. ऋः १।१६२।१७ ८६. TRAIL ऋ १।१६२।११ ] ८७. ऋ. १।१६२।१६ 
८८ य्‌. RuIYS ५६. ऋ. १६२।२० भावार्थः Ro. ऋ. १।१६२।७ भाभाथे: 

६१. य. २५।२४। [ ऋ १।१६२।१ ] ६२. ऋ. १।१६२।३ 
९३. पदार्थे ‘अश्वानाम्‌’ इत्यस्ति | ९४. श्र १।१६२।१३, 
ay. वाजिनम = विटेमिनादियुक्तम्‌ । पक्वं जलम= १. उष्णीकृतं २. शोधितं च जलम | सुरभिः = 


सुगन्धः, alfa: | पतेर्ञ्या अत्र संगच्छुन्ते। ६६. ऋ. १।१६२।१२ ; ३ 
६७. ऋ, १।१६२।१० ६८, भ. १।१६२।१३ 
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कोऽप्यश्ादीनां मांस नाथात्‌ ।*' अश्वादीनां मांसस्य भक्षयितारो दण्डनीयाः 
सन्ति। ये तान्‌ अश्वान्‌ सुसाध्य तहूलमुपयुक्षते, ते प्रशंसामह न्ति ।१ ° ° 
विद्या 

२५. विद्यया पदाथ रचनां सृष्टिविद्यां च जानीयात्‌ | 7 यथा विद्यया 
योगाभ्यासेन च परममैश्वयँ कामयमानः१°२ पुरुष आत्मालुरूपं भोगान्‌ 
ओषधानि पार्थिवान्यन्नादीनि लभते तयोसुद्यमशीलतया विद्याप्रयासाभ्यां सर्वे 
पदार्थ विद्यां जानीयुः ।१०१ अन्नपाचकास्तथान्नं पचेयुये नान्नपचनपात्राद्‌ वाष्प- 
वेगेन पच्यमानः पद[र्थो बहिन प्रसरेत्‌, बाष्पस्तु पात्र एव पुनः प्रविश्याश्नं 
` पाचयेत्‌ ।*°* अत्रेदानीं प्रेशरकुकरनाम्ना प्रसिद्धस्य पात्रस्य संकेतो लक्ष्यते | 
पदाथवेत्तारः कश्याणप्रदन्यवहाराणां शोधकाः, पदार्थानां विभागशः स्थापकाः, 
सत्यकारणपदार्थानां रक्षकाणां पदार्थानां कारणं संयोग चानुक्रमाञ्जानस्ति।१ ° ` 
बिदुषां शिक्षया मानवः सभ्यो भवति, विचक्षणबुद्धयश्च विद्यया तीव्रा 
जायन्ते ।'°* संस्कृतभावाथस्याभिप्रायोऽश्वा इव विचक्षणा जना अपि 
पाचनशक्तियुताः स्युरिति प्रतीयते ies विशिष्टज्ञानवतां विद्याजन्म यथा 
Ag aaga च भवति, तथेव सवेषां. मानवानां स्यात्‌ |* “क 





आत्मभानम्‌ _ | | . 

२६. सर्वं जन्मैश्वर्यादिकमात्मज्ञान विना व्यर्थमेव | मानवा एवात्म- 
ज्ञानाधिकारिणो, नेतरे जड़चेतनपदार्थाः । अतः परिकल्पेऽस्मिन्‌ आत्मज्ञान- 
प्राप्तिस्प्युपदिष्टा---अभिमिवात्मानं पश्यन्तु जनाः |*** अयं भावः--यथार्निः 
सद्यो वेगेन च बहूनि कार्याणि साध्नोति, तथेव देहस्थ आत्मापि मानवजीवने 
विविधानि कार्याणि निष्पादयति यथा पार्थिव कार्याणां gs करणाय 
अग्नेः सम्यरज्ञानमनिवायं तथेव लोकिकपारलोकिककमंणां सम्यक्‌ सिद्धये 
मोक्षपराप्त्यै चात्मनो ज्ञानमनिवार्यम्‌। एवं सति WS: सप्रयासमात्मज्ञान 


६६. य. WBE; ३७ [ ऋ ११६२1१३; १५] १००, य. २५१५ 

१०१. य. २६।१३ भावार्थः [ ऋ १।१६३।२ ] 

१०२. पदार्थे 'असिष्ठ: == अतिशयेन असिता’ इत्यस्ति! १०३, ऋ, १।१६३।७ 

१०४, ऋ. १।१६२।१५ हिन्दी पदार्थ: १०१. अध्येतुणामिति भावः 

१०६. ऋ. १।१६३।१ १०७. 3L १।१६२।१४ हिन्दी भावार्थ : 

१०८, तत्रैव संस्कृतमावाथः १०८अ. ऋ, २।१६३।४ १०६, य, २६।१७ 
15 
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प्राप्तव्यम्‌ | यथोपरि वर्णितं परमात्मन्यात्मानं व्यवस्थाप्येव मानवो भोक्षं 
लभते | ऐहिकसुखप्राप्तिस्तया चात्मज्ञानं प्राप्य मोक्षप्राधिरेवाश्वमेधयाग इति 
द॒यानन्दभाष्यस्योपरितनस्याश्‍वमेधिकपरिकल्पस्य सारः प्रतिभाति | “qa 
येन यजन्ते A: प्रजानां योगक्षेमो भवति।”११° इत्युक्तवता इातपथ- _ 
कारेणाप्यश्वमेध्स्य स एव परिकल्प उद्घोषितो यो दयानन्द स्वासिनोद्भावित | 
| उपरि चास्मिन्‌ लेखे सारतो वर्णितः | मनीषिणखदिदां-कुवन्तु | इति! 


` अत्न प्रयुक्तानि संक्षप-थिल्लानि 


ऋ.ऋम्वेदे । नि.--निरुके । य.-यजुर्वदे ( शुक्लेमाध्यन्दिनीये ) | 
[ ] (१) अनयोः कोष्ठकयोः प्रदत्ता लेखा लेखकस्य सन्ति न दयानन्द भाष्यस्य । 
(२) अन्योः कोष्ठकयोः प्रदत्त ऋग्वेदस्य या यजुर्वेदस्य वा संफेतस्त तव तुलना sul 
ad qataqa ,मन्त्रपाठस्य paras पदार्थ वा मावार्थेवोभयल वा 
व्याख्याने प्रभूतो भेदो वतैते | 


अश्वमेध मधिकृत्य लेखकेनानेन हिन्दीभाषायां प्रस्तुता लेखा 


ऋणग्वेदीम अश्‍वमेघसुक्त १।१६२ ; वेदोद्धारिणी, [ एक्स ११, वेस्ट पटेल नगर, नई 
दिल्ली ], १. ५-६ ; मार्च, १२८५ ; पू, ८८-१० ४। ` 


२. अभ्वमेघ ; वेदसविता [ वेदसंश्वान, ७०1२६, ब्यावर रोड, स्यज्मेर ], ५. १०; ११; 
मई, जून, १६८५ ; पृ. ३४२-३५१ ; ३७३-१७८ | 


`" ३: ` दयानन्द भाष्य मे अश्वमेध का परिकल्प ; a. og कुमार स्मृति समिति, दिल्ली द्वारा 
. प्रकाश्यमान । [ अस्य परिधिर्‌ यजुर्वेदस्य दयानन्दभाष्यमस्ति ] | 


asam 9 — 


११०. IRAR? १३।१।६।१० 


“<अभाव-भावनायामद्वेतदर्रनम'” 


ह: dium घोषः 


A | 0 n: Q 
अद्वेतदश ASE तश्रह्मतत््वेतर-निखिलजगत्‌ -प्रपभ्व ~ पदाथ स्यानभ्युपगततया 
fasa बेशेषिक-दर्शन-सम्मता द्रव्यादिपदार्था अद्वेतदार्श निकप्रवरे श्चित- 
बाचार्य्यादिभिस्तत्रभवतामद्दे w Q Q 
सु त-तकम्रन्थेषे | अतएव Ragana- 
विरचित-तत्त्वप्रदीपिका-मन्थे समुपलभ्यन्ते खण्डशो विखंण्डामाना वेशेपिक- 
सम्मता द्रव्यादि-सकत्न-पदार्था: | 
w x शेषिकदशे 
तत्र तत्र HAT यथा व न-सम्मता द्रव्यादयः षड भावपदार्थास्तथा 
तदृदश नसम्मतो5भाव-पदार्थो5पि सुतरामेव निरस्येतेति न कश्चिदत्रास्ते 
संशयावसरः। इयं हि तत्रभवतामद्वेताचायर्याणामद्वेतमन्थेषु सवंथापि लक्षणा- 
ç नये ९ "em : 
नहस्य बशेषिकसस्मतस्याभाव-पदाथस्य खण्डन-प्रक्रिया'-“कोऽयमभावः 9 
भावादन्यो वा ९ भावत्वानधिकरण वा ९ भावविरोधी वा ९ भावेन स्वभाव- 
प्रत्यासन्नो वा? नास्तोति प्रत्ययविषयो वा ९ प्रतियोगि-सापेक्ष-निरूपणो 
वा 0 अस्तीति बुद्धेरविषयो वा १ निर्विकल्पकबुद्धरविषयो वा ? भावलक्षण- 
रहितो वा १ नायः, भावस्यापि भावादन्यत्वेनातिव्याप्तेः ecc] च नवमः | 
राहित्यशब्देनाण्यभावाभिधानादात्माश्रयत्वापत्त:” | 


नन्वभावनामकः पदार्थ श्‍चेत्‌ कश्चिन्नेवाङ्गीक्रियते पदार्थतया, कथं तह 
तस्य प्रमात्वार्थं करणरूपेणानुपलब्धिरिति प्रमाणमङ्गी क्रियतेऽद्वेत-चारिभिः ९ 
उप्स्यते--श्द्दोकतत्त्वभिन्नपदाथ स्यास्रीकरणात्‌ सुतरामभावपदार्थोऽपि पार- 
मार्थिकतया नाभ्युपेत इति सत्यम्‌, व्यावह्दारिकतया तु निखिल्लजगत्प्रपञ्चा- 
न्तर्गततयाऽभावोऽपि पदार्थो नितान्तन्यावहारिकपदार्थ रूपेण किख्बिदृश्युपगत . 
एव | few, व्यवहारे भाटूनय इति न्यायेन भाइ-मीसांसकपदवीमनुस्रत्य 
षद्प्रमाणवादिनोऽद्वेतदार्शनिका अलुपल्तब्धिमपि करोड़ीकुर्वन्ति व्यावहारिक- 
प्रमेयपदार्थस्याभावस्य प्रमाणरूपेणः--अभावषष्ठान्येतानि भाट्रवेदान्तिनखथा 


१। quei ( चितसुखाचार्य्यक्ृता ) पृष्ठा-४३६-४४० ( वाराणसी ) . 
२। बवरद्राजकृतताकिकरक्षा, इछा १६, ( काशी ) 


१ 
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gf | आहोकवात्तिकाभिधभाट्ृमीमांसाम्रस्थे अन्नुपलब्धिर्नाम प्रमाणं 


प्रतिपादितमित्थम्‌- * u 
प्रमाणपश्चक यत्र वस्तुरूपे न जायते | 


वस्तुसत्तावबोधार्थ तत्रांभावप्रमाणता || 
धर्मराजाध्वरीन्द्रकृतवेदान्तपरिभापेत्यद्वे तप्रमाणतत्त्वप्रतिपादक - महाह-प्रकरण- 
प्रन्थञनुपत्तन्धिप्रमाणस्थापनाथ' प्रथकपरिच्छेदोऽपि परिकल्पितः ang- 
लच्धेल क्षणं यथा-- 
| * 'ज्ञानकरणाजन्यासावालुभवासाधारणकारणमनुपलब्धिरूपं प्रमाणम्‌’ | इन्त | 
अद्घेतप्रमाणतत्त्वप्रतिपादकमन्येऽस्मिञ्ननुपलब्धेः प्रमाणस्य खरूपं यथा विश्ले- 
षितं तथाऽभावपदार्थस्यातुपलब्धिनामकषष्प्रमाण-जन्यत्वेऽपि प्रयक्षविषयत्व- 
मेवापतति। =s नेव शचिकरं परमनिष्ठावतामद्वे ताचार्य्याणाम्‌ | तस्माद- 
भिहितं पश्चपादिका-विवरण-प्रस्थ-- = 
Fag ञानाभावविषयोऽयमवभासः, न, अपरोक्षावभासत्वात्‌ अहं सुखीतिवत्‌, 
-अभावस्य पछ्-अमाणगोचरत्वातू, प्रत्यक्षाभाववादिनो5पि नात्मनि ज्ञाना- 
भावांवगमः सम्भवति” | कक्षिकाता-राष्ठिय-संस्कृत-महाविद्यालयस्य 
महाचाय्यविभांगीयाध्यापकवर्याणामस्मदीयानां परमपूजार्हाणामाचार्य्याणां 
पण्डितप्रबराणां श्रीश्रीमोहन-भट्टाचाय्य महोदयानाम्‌" “अद्वेतमतसमीक्षा”इति 
ses विषयमिमसवलम्ब्य महानेको प्रबन्धो वङ्गभाषया समालोक्यते | 
तार्किकमतेनेव संयुक्त-विशेषणता-लोकिक-सन्निकषण प्रत्यक्ष-विषयत्वम- 
भावस्य। तढुक्त भाषा-परिच्छदप्रन्थे--* 
“बिशेषणतया तदूवद॒ावानां HEY भवेत” हृति | 

इदमत्रावधेयं यत अद्वेतप्रमाणतत्त्वे प्रमाणानां द्विविधं प्रामाण्यं 

ऽयावंहारिक-तत्त्वावेदकप्रामाण्यं पारमार्थिक-तत्त्वावेदक-प्रामाण्यश्च | अपरोक्ष- 


१ । श्लोक-यार्तिके अभाव-परिच्छे दे १ श्लोकः 

२। चेदान्त-परिमाषा--अनुपलब्धि परिच्छेदः 

3| पञ्चपादिका-विवरणम्‌--पृः ७४ ( माद्रज, १६५८ ) 

४ | “ अद्देतमत-समीक्षा--पुः १३ ( संस्कृत-मददाविद्यालयतः, १६७४५ ) 

प | भाषा-परिच्छेदः--प्रत्यक्ष-्सण्डः, कारिका--६१ 

६ | भारतीयदशनकोष-वेदान्तः ( श्रीश्रीमोहनमद्नचाय्य कृतः ) पृः १७० ( कलिकाता-संस्क्रत- 
WARA: ) 
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लरूप-ब्रह्मकतत्त्व-प्रतिपादनपरेऽद्वेत-दृश॑ने व्याबहारिक-दृष्टया यथा erg- 
मानादीनाम्‌, तथा अतुपलब्धिनामकप्रमाणस्यापि व्यावह्यरिक-तत्त्वावेदक- 
प्रामाण्यमेव--न ततः किड्बिद्धिकम । अतएव अह्वेतसिद्धान्तानुसारेण यथा 
अभावो वेशेषिकदशंनस्त्रीकृतद्र्यादिजागतिकपदार्थवदू व्यावह्यरिकपदाथ- 
विशेषस्तथा तदर्थ मभ्युपेयं प्रमाणमलुपलब्धिरपि नाम नितान्तव्यावहारिक- 
तत्त्वावेदक-प्रमाणमेवेसद्वे तदाश निकानामुक्तिर्यू क्तियुक्ततयेव चिन्त्यते | 
अद्वेतदाशनिकानामभावभावनाम्रसङ्गत इदृमप्यतुसन्धेयं यदाचाय्यं- 
मन्डनमिश्राभिमतभावाद्वेतदशेने मोक्षावस्थायाम्‌ अविद्याया निशृत्तिरर्थात्‌ 
अभावो a Gems, अपि तु तदतिरिक्तः} wanda यथा ब्रह्मरूपं 
भाववस्तु तत्त्वम्‌, तथा अविद्याया अभावोऽपि तत्त्वान्तरम्‌ । नेवं तत्त्वान्तरा- 
भ्युपगमे काचन हानिः स्याद्ठेततत्त्वस्येति भावाद्वैतवादिनो ve Rp 


मन्यन्ते | शाढ्रत्रह्माद्रेताभिमतेन तु न तथा भवितुमहति। मोक्ष- 
परमाथतो 
दशायामविद्याया अभावस्य अहइत-त्रझस्तरूपतया इभावनामक- 


Q * A ~ 
पदाथस्य तत्त्व नास्त्येवेति शाऊूखक्षादवतवादिनामाशय इत्यभाव- 
भावनायामट्ढेतदश नमवलम्ब्य विरचितस्य दिगदर्शनमात्रस्य प्रबन्धस्यापाततो 
facta: | 


AEA कालिदासकृतिसाइश्यमे्‌ 


श्रीसीतानाथ आचार्य्य: 


स्निरधप्ररणया निरन्तरमहो सारस्वते ae 

योऽस्मान्‌ प्रेरितवान्‌ गुरः स जनकः कोमारतः पुत्रकान्‌ | 

सम्प्राप्तोऽपि दिवं पुरा मनसि नो यो राजतेऽइनिश' 

Weng | प्रथमं समर्प्यत इयं भक्त्या प्रणामा्जलिः || 

श्रीकालिदासकविता सरसोत्तमा कव 

श्रीभारवेः कविकृतिः षव च चित्तरम्या । 

अस्माकमल्पविषया बिह्गानुकल्पा 

दृष्टि: समीक्षणविधौ कविकर्मणः क्व ॥ 

तथापि जनकस्याशीरमोघा हृदयस्थिता । ` 

मां प्रेरयति कृत्येऽत्र प्रबन्धरचनात्मके || 

सस्क्ृतस्य महाकाव्यगगने दीप्तिशालिनोः | 

काव्यसाहृश्यमाश्रि्य भारविकालिदासयोः |) युग्मकम ॥ 

तस्मात्‌ सन्तः कृपावन्तो भष यन्तु गुण: स्वकः | 

अपाटवोंस्यितं दोषं जायमानं पदे पदे || 

कालिदासोत्तरेकालिकेषु महाकाव्यप्रणेतृषु प्रथमस्तावत्तत्रभवान्‌ AR- 

विरिति तत््वविदामभिमतम्‌। यद्यपि भारवेः काव्यरचनारीतिः स्वतन्त्र 
sed नि पदं कृतवत्ती तथापि तदीयकाव्यकृतावन्तरान्तरा महाकवेः कालिदासस्म 
कृतिसाहश्यं समापतितमिति तयोः afer: कविकर्म साभिनिवेशं 
पर्य्यालोचयतां सचेतसां चेतसि प्रतिभायात्‌ । ताहशस्य परिलक्ष्यमाणस्य 
सादृश्यस्य सामासिक चित्रमेक चित्रयितुमत्रास्माभिः समाधीयते प्रयत्न: | 


पार्वत्यास्तबा CIERTO तपस्याबर्णनायां TS 

कुमारसम्भवे महादेवं पतित्वेनाप्तं पावत्या यथा कठोरे तपसि sat 
किरातार्जुनीये बरनिर्य्यातनानुकृक्षशक्तिज्ञाभायः धनञ्जपेन तथवोग्रं तपः 
समाचरितम्‌ | एतयोस्तपस्याप्रकारवणंने कंविद्वय॒स्य रचनासादृश्यं लक्षणीयम्‌ | 


g 
P - 
» ‘ 
7” 
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तथाहि तपसि स्थिताया उमाया तपस्यतोऽर्जुनस्य च बल्कलपरिधानं ( कु. ५८; 
कि. १२।२७) जटाधारणमभिषवविधानम्‌ (कु. ५६, १६; कि. ६।२३, 
१०१९ १२।१०, १४) उपवासाचरणम्‌ (कु. ५२२, २८; कि. १२।२) 
एवमादिकस्सपस्याप्रकार उभयत्र काव्ये भिन्नया भड़पा प्रतिपादितः। fea 
पावत्यास्तपःसिद्धिं वर्णयता कालिदासेनोक्तम्‌-- 

विरोधिसत््वोञ्झितपूर्वमत्सर' द्रुमेरभीष्टप्रसवार्चितातिथि | 

नवोटजाभ्यन्तरसम्भृतानलं तपोवनं तच्च बभूव पावनम्‌॥ (कु. ५१७) 
धनञ्जयस्य तपःसमृद्धि प्रकाशयता भारविणा .निगदितम्‌-- 

. इतरेतरानभिभवेन मृगास्तमुपासते गुरुमिवान्तसदः | 

विनम॑न्ति चाख तरवः प्रचये परवान्‌ स तेन भवतेव नगः |! 

( कि. ६।३४ ) 
कालिदासरक्षोकस्य प्रथमान सह भारविः्लोकगतप्रथमचरणत्रयस्य साहश्यमत्र 
सुस्पष्टम्‌ । तथाहि तपःप्रभावात्‌ तत्रत्येवेन्यप्राणिभिहिसा परिलक्ता quis 
फलपुष्पादिक' प्रादीयतेति कविद्वितयेन वर्णितम्‌ | पार्वत्या धनञ्जयेन चातिमुनि 
तपः समाचरितसिति प्रस्तूतं क्रमेण कालिदासेन भारविणा च। तद्यथा 
तया मुनीनां चरितं व्यगाहत । ( कु. ५१६) तपः शारीरेः कठिनेरुपाञितं 
तपस्विनां दूरंमधश्चकार सा | ( कु. ५२६ ) चरिते्मुनीनधरयन्‌ शुचिभिः | 
( कि. ६।२४ ) तपस्यतः सूर्य्याभिमुखस्थितिरुभाभ्यामेव कविभ्यां वर्णितम्‌ | 
तदूयथा-- . 

शुचौ चतुर्णा' ज्वलतां दृविर्भुजाँ शुचिस्मिता मध्यगता सुमध्यमा | 
विजित्य नेत्रप्रतिघातितीं प्रभामनन्यष्ृष्टिः सवितारमेक्षत ॥ 

l ( कु. ५२०) 
अभिरश्मिमालि विसलस्य धृतजयधृतेरनाशुषः | 
तस्य भुवि बहुतिथास्तिथयः प्रतिजग्नुरेकचरणं निषीदतः || 

( कि. १२२) 
पावर्त्या इव पार्थस्य तपःपरीक्षार्यं हरस्पेष वासवस्य समागमे अ्रमापनोदनसंलापादौ 
च सादइपस्‌ , 

कुमारसम्भवस्य पश्चमे सग पावत्यास्तपःपरीक्षाथं मद्दादेवश्छ्मवेशेन 
समागतः | कियता्जुनीयेडपि धनञ्जयस्य तपोदाढ्य' निर्णतुकामो वासवः ` 


/ 


ARN X 
? 2 खू ५. 
॥ z x, 
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समुपस्थितः | महादेवो जटावान कुष्णम्र्गचसे परिधाय पलाशादण्डं धारयन्‌ 
त्रद्ावच सेन समुज्ज्वज्ञ आश्रमपदमाजगाम। BARNA वासवस्याप्यासन्‌ 
शिरसि जटा हस्ते चेका यष्टिर्लोकाभिभाविना तेजप्ता सोऽप्यदीप्यत | 
वेलक्षण्यमेतदेव यन्‌महादेबो वयसा नजीनतया देवराजस्तु प्रवोणतया समुपागतः | 
किच्व कालिदास एकेनेव waa agua समागमवर्णनं विहितवान्‌ 
भारविस्तु समुपस्थितस्य देवेन्द्रस्य वर्णनविधौ पश्च cater विरचितवान्‌ | 
तावुभो महादेववासवौ वस्तुतः अश्रान्तावपि व्याजेन श्रमापनोदनं 
प्रकाशितवन्तौ | तस्य च श्रमापनोदनच्छक्षस्य प्रकाशनसपि उभाभ्यामेव 
कविभ्यामेकविषशब्दप्रयोगेन विहितम्‌ | तद्यथा-पर्श्रिमं नाम विनीय च 
क्षणम्‌ ( कु. ५३२ ) इति कुमारे | विश्रम्य विष्टरे नास ( कि. ११६ ) इति 
किराते | 
अनयोह योः समागतयोः संलापसमारम्भेऽपि q साम्यं विद्योतते | 
तथाचाभ्याझुभाभ्यामेव प्रथमतः प्रशंसया वोद्धुरनुक्रूलतां सम्पाद्य स्वकीयं 
वक्तऽ्यसुपस्थापितम्‌^ | किञ्च सुरूपयोरनयोरेताष्टशेन तपस्याचरणेन शुणवत्तापि 
महती प्रकाशितेति द्वाभ्यामेव कविभ्यां निगदितम्‌ | तद्यथा-- 
' यदुच्यते पावंति | पापवृत्तये न रूपमित्यव्यभिचारि तद्वचः | 
तथाहि ते शीलश्ुदारदशेने तपस्विनामप्युपदेशतां गतम्‌॥। (कु. ५।३६) 
श्रेयसीं तव सम्म्राप्ता गुणसम्पदमाकृतिः | 
सुलभा रम्यता लोके दुल भं fü शुणाजेनम्‌॥। ( कि. 22122 ) 


युधिष्ठिरसयोको हिमालयस्योक्तः प्रसिथिम्बनम्‌ 
कुमारसम्सवकाव्यस्य षष्ठे सगं महादेवेन TAA: पाणिम्रहणप्रस्तावमादाय 
समागतान्‌ सप्तर्षीन्‌ प्रति हिमालयस्य विनयसोजन्ययुक्ताया उक्तेः प्रभाव: 
परिलक्ष्यते किरातार्जुनीयकाव्यस्र तृतीये सग समुपस्थितं व्यासदेवं प्रति 
युधिष्ठिरस्योक्तो । तद्यथा 
अपमेघोदयं वषं महष्टकुसुमं फलम्‌ | 
अतर्कितोपपन्नं बी दृशा न प्रतिभाति मे ॥ ( कु. uy) 


१ | द्रष्टव्याः श्लोकाः कु. (1३ ; कि. ११।१--५। 
41 RESI श्लोकाः कृ. (॥३६--8८ कि, ११।१०--१३ | 
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अनाप्तपुण्योपचयेद॑रापा फलस्य नि्धतरजा: सवित्री | 

तुल्या भवदूदे श नसम्पदेषा प्रृष्टेर्दियो वीतबलाहकायाः ॥ ( कि. ३४ ) 
अत्र कालिदासस्य “अपसेघोदयं वर्षमि'त्यस्येव प्रतिरूप भारवेः 'बृष्टेदिंवो 
बीतवलाहकाया'इति तथा 'अदृष्टकुसुसं फल’सित्यस्य "फलस्य सवित्री’ इति | 
“अनाप्तपुण्योपचयदु रापा? इत्यंशः फेवलमधिकतयेव भारविणोपात्तः | 
कालिदासकवितायां रूपकमलंकारो भारवों तूपमालंकारः। उभयत्र gn 
दश नस्य विस्मयजनकत्वसुपकारकत्वमानन्ददायकत्वत्ाभिव्यञ्जितम | सप्तर्षि- 
समागमेनात्मनो गौरवं प्रकाशायता हिमालयेनोक्तम--“अद्य प्रभृति भृताना- 
मधिगम्योऽस्मि ` शुद्धये U ( कु. ६॥५६ ) व्यासस्याविर्भावेन स्तरस्य बहुमान- 
पात्रतां प्रतिपादयता युधिष्ठिरेणोक्तम--'आसंस्रृतेरस्मि जगत्सु जातस्त्वय्यागते 
यद्‌ बहुमानपात्रम' | ( कि. 318) समागतातिथिजनस्य समागमम्रयोजन- 
प्रच्छाशेली कविद्ये समानरूपेव परिलक्ष्यते | यद्यथा-- 

` कर्तव्य वो न पश्यामि स्याच्चेत्‌ कि नोपपद्यते | 

मन्ये मतृपावनायेव प्रस्थान भवतामिह uy ( कु. ६६१) 

तथापि तावत्‌ कस्मिश्चिदाज्ञा मे angues | | 

विनियोगप्रसादा हि किङ्कराः प्रभविष्णुषु u ( कु. ६।६२ ) 

निरास्पद प्रश्‍नकुतूहल्ित्वमस्मास्वधीन किसु निस्प्ृहाणाम्‌ | 

तथापि कल्याणकरी गिर ते मां श्रोतुमिच्छा सुखरीकरोति ॥। 

( कि. ३।६ ) 
प्रयोजनसिद्धेः स्वायत्ततया आगमनजिश्चासा निरथिकवेति भावसाम्यसुसयत्र | 
तथापि आत्मनोऽतुम्रहाथ प्रयोजनप्रच्छेति हिमालयोक्तः कल्याणजनकवाक्य- 
श्रवणेच्छयेव प्रयोजनजिज्ञासेति च युधिष्ठिरोक्तस्तातृपय्यम्‌ | 


युधिष्ठिरस्योक्तासकन्र सप्नर्षीणामुक्त रानुरूप्यस्‌ 
स्मरणमात्रमेव समागताः सप्तपयः सानन्दचेतसा देवदेवमुफ्तवन्तः-- 

TG सम्यगाम्नातं यदभौ विधिना gu | 

यञ्च तप्तं तपस्सस्य विपक्वं फलमद्य नः। ( कु. ६1१६ ) 
व्यासस्यागमनात्‌ प्रफुष्ठान्तःकरणेन युधिष्ठिरेणाप्युक्तम--- 

अद्य क्रियाः कामदुघाः क्रतूनां सत्याशिषः सम्प्रति भृभिदेवाः | 

( कि. ३६ ) 
16 
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समाचरितशुभकर्मणः परिणामरूपेण महादेवसन्दर्शनं सप्तर्षिभिक्षब्ध॑ व्यास- 
सान्निध्यक्षाभश्च युधिष्ठिरेण प्राप्त इति वक्तव्यसास्यमत्रावधारणीयम्‌ | 


प्राचीनभारतीयराजनीतिज्ञानस्यानुरूप्यण प्रकाशः 
रघुवंशकाव्यस्य सप्तदशे सग वर्णिताया अतिथे राज्यशासनरीतेः कश्चन 
प्रभावः किरातार्जनीयकाव्यस्य प्रथमे सग समुपस्थापितायां दुर्य्योधनराज्य- 
शासनपद्भत्यां समापतितः स्यादिति प्रतिभाति । तथाहि राजातिथिः कामा- 
दीनन्तःशात्रुन्‌ जितवान्‌, नक्तन्दिवं यथानिदिष्टं 'नुपकतव्यं समाचरितवान, 
नीत्यबुगते क्षमाश्यौय्यंयोः समन्वयससन्विते पथि च विचचार । यथोक्तम्‌ 
अनित्याः शत्रवो बाह्या ANETA ते यतः | 
अतः सोऽभ्यन्तरान्‌ नित्यान्‌ षट्‌ पूर्वेमजयद्रिपून्‌ ॥ ( रघु. १७४५ ) 
_ कातय्ये केवला नीतिः शौय्य॑ श्वापदचेष्टितम्‌ | 
अतः सिद्धिं समेताभ्यासुभाभ्यामन्वियेष सः || ( रघु. १७४७) 
रात्रिन्दिवविभागेषु यदादिष्टं महीक्षिताम्‌ | 
तत्‌ सिषेवे नियोगेन स विकल्पपराङ्मुखः 1) (xg. १०४६ ) 
एतच्छलोकत्रितयप्रतिपादितस्य निरुक्तरूपस्य नुपतेरतिथेश्चरितादर्शस्य प्रति- 
विम्बन जातमेकस्मिन्‌ भारविश्लोके | यद्यथा-- 
कृतारिषद वर्ग जयेन मानवीमगम्यरूपां पदवीं प्रपित्सुना | 
विभ्य नक्तन्दिवमस्ततन्द्रिणा वितन्यते तेन नयेन पौरुषम्‌ | 
(कि. १६ ) 
Fert दुर्य्योंधनः कामादीन्‌ विजित्य नीतियुक्त॑ पौरुषमवत्स्ब्य रात्रिन्दिवं 
यथाविभागं राजकमं सम्पादितवान्‌ निरक्षसतयेति भारविणा वर्णितम | 
“धर्मार्थकामाः सममेव सेव्या” इति merged यथा नृपतिनातिथिना 
परिपालितं तथा राज्ञा दुर्य्यांधनेनापि । यथोक्तम्‌ 
न धर्मसथ कामाझ्यां बबाधे न च तेन तौ | 
नाथ कामेन कामं वा सोऽथंन सहशस्त्रिषु ॥ ( रघु. १७५७) 


१। कातर्थ्यै मेवला नोतिरित्यादिश्लोकस्य समधिकतया प्रतिविभ्वनं यथान्यस्मिन्‌ भारमिश्लोके-- 
समवृत्तिर्पेति, मार्दवं समये यश्च तनोति ren: | 
अधितिष्ठति लोकमोजसा स विवस्वानिव मेदिनीपतिः ॥ ( करि. २।३८ ) 
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असक्तमाराधयतो यथायथ विभज्य भक्त्या समपक्षपातया | 
गुणानुरागादिव सख्यमीयिवान्‌ न बाधतेऽस्य त्रिगणः परस्परम्‌ ॥ 
( कि. १११ ) 


अतिथेः सुशासनेन राज्ये सम्पदो यथा खत एव प्रश्नद्धिं गतास्तथा दुर्य्योंधन- 
स्यापीति वणनासाम्यं कविद्वयवचसि | तदूयथा-- 
खनिभिः सुषुवे रत्नं क्षेत्रेः शस्यं बने गं जान्‌ | 
दिदेशा वेतनं तस्मे रक्षासदशमेव भूः ॥ ( रघु. १७३६ ) 
उदारकीतरुद्यं दयावतः प्रशान्तबाधं दिशतोऽभिरक्षया | 
स्वयं प्रदुग्धेऽस्य शुणे रुपस्तुता वसूपमानस्य वसूनि मेदिनी ॥ 
(कि. ११८) 


प्रनिधिप्रयोगद्वारातिथियंथा खपरराष्टवृत्त॑ uuu श्ञातवांस्तथा gi- 
धनोऽपि । ` परन्तु तयोश्वेष्टितं कोऽपि कथमपि ज्ञातुं न शशाक । एताहृशा' 
वक्तव्यसाम्यं कविद्वयवचसि समासाद्यते। तद्यथा-- 

न्‌ तस्य मण्डले राझो न्यस्तप्रणिधिदीधितेः | 

अदृष्ठसभवत्त्‌ किञ्चिद्‌ व्यभुस्येव विवस्वतः 11 ( रघु. १७।४८ ) 

मन्त्रः प्रतिदिनं तस्य बभूव सह मन्त्रिभिः | 

स जाहु सेव्यमानोऽपि गुप्तद्वारो न सूच्यते ॥ ( रघु. Wyo ) 

परेषु स्वेषु च क्षिप्ते रविज्ञातपरस्परेः | 

सोऽपसपं जजागार यथाकालं खपन्नपि dI ( रघु. १७५१ ) 

मह्दीभृतां सच्चरितेश्चरेः क्रियाः स वेद निःशेषमशे षितक्रियः | 

महोदयेस्तस्य हितानुबन्धिभिः प्रतीयते धाहुरिवेहितं ws ।। 

( कि. १।२० ) 


एतयोरतिथिदुर्य्याधनयोरुत्तमा चारव्यवस्था मन्त्रगुप्तिश्वास्तामिति द्वाभ्यामेव 
कविभ्यामभिव्यख्ितम्‌। महाराजस्य दिल्ीपस्याप्येताषृशी सन्त्रगुप्तिः 
प्रकाशिता कालिदासेन | तदूयथा-- | 

तस्य संब्रुतमन्त्रस्य गूढाकारेङ्गितस्य च | 

फलानुमेयाः प्रारम्भाः संस्काराः प्राक्तना इव | ( रधु. ११२० ) 
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नुपतेरतिथ रिव दुर्य्योंधनस्याप्याज्ञा नृपान्तरे: सानन्दसुध्यते स्मेति वर्ण नसाम्यं 
कविद्व यकाव्यात्‌ सुस्पष्टमबगन्तु शक्यते | तदूयथा-- 
दूरापवजितच्छत्रेस्तस्याज्ञां शासनार्पिताम्‌ | 
दधुः शिरोभिभुूंपाल्ला देवाः पौरन्दरीमिब 11 ( रघु. १७७६ ) 
गुणानुरागेण शिरोभिरुद्यते नराधिपेर्माल्यमिवास्य शासनम्‌ ॥। 

( कि. १२१ ) 
अत्र भारविणा शासनस्य साद्रमुश्ममानत्वं प्रतिपादयितुं माल्यस्योपमानत्वं 
यदुपात्तं तत्रापि कालिदासस्य प्रभावः परिलक्ष्यते । तथाच कुमारसम्भवकाव्ये 
मदनो वासवस्यादेश' सानन्दं स्वीकृत्य गतवानिति वणयता कालिदासेनोक्तम्‌ 
aa शेषामिव भतुराज्ञामादाय qui सदनः प्रतस्थे । ( कु. ३२२ ) 
शेषामिव प्रसाददत्तां मालासिवे'ति मलिनाथः | 

कालिदासेन राज्ञोऽतिथेः सुविचारकत्वं तथा नृपतेर्दिल्लीपस्य पक्षपात- 

शून्यतया सम्यगदुण्डधारित्वभ्व प्रतिपादितम्‌ । यथोक्तम्‌ 

स uen: शश्चदर्थिप्रत्य्िनां खयम्‌ | 

ददर्शं संशयच्छेद्यान्‌ व्यवहारानतन्द्रितः ॥ ( रघु. १७३६) 
अतिथिविषयिणी कालिदासस्येयसुक्तिः। fed दण्डयतो दण्ड्यान्‌ | ( रघ. 
१२५) | 

इष्यो5पि सम्मतः शिष्टस्तस्यार्तस्य यथौषधम्‌ | 

त्याज्यो ge: प्रियोऽण्यासीदङ्क,ल्लीवोरगक्षतः I| ( रघु. १९८ ) 
दिलीपमवल्म्न्य कालिदासस्येयमुक्तिः। भारविणापि दुर्य्योधनस्य पक्षपात- 
रहितां विचारपद्कतिं प्रकाशयतोक्तम्‌- 

वसूनि वाब्छन्न बशी न मन्युना खधम इत्येव निवृत्तकारण: | 

गुरूपदिष्टेन रिपो सुतेऽपि वा निहन्ति दण्डेन स धर्मविुवम्‌ || 

( कि. ११३ ) 


प्रकृतिवणंनासा दृश्यम 

कालिदासस्य काव्यरचनायां मानवेतरप्रक्ृतिः प्रायेण मानवप्रकृत्या सह 
मेत्रीमापन्नेव चित्रिता। भारविकाव्येऽपि ताहश' चित्रणमन्तरान्तरा 
नयनयोरापतति । तथाहि नन्दिनीपरिचर्य्यातत्‌परे दिल्लीपे वनं प्रविष्टे war 
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पक्षिणां विरावेजंयशब्दं कृत्वा तमभिनन्दयामासुः लताश्च प्रसूनचषं णेस्तं 
संवध याश्चक्रुः पवनोऽपि मन्द मन्द प्रवहन्‌ d सेवितवानिति कालिदासेन 
रघुवंशकाव्यस्य द्वितीये सग वर्णितम्‌ | तद्यथा-- 


विसृष्टपार्शानुचरस्य तस्य YU WU पाशभृता समस्य | 
उद्दीरयामासुरिवोनमदानामालोकशाब्दं वयसां विरावेः॥ (रघु. २।६ ) 
मस्तप्रयुक्ताश्च मरुत्सखाभं तमच्य॑मारादभिवतंसानम्‌ | 
अवाकिरन्‌ बाललताः प्रसूने राचारल्ञाजेरिव पौरकन्याः || 

( रघु, २।१० ) 
ृक्तस्तुषार गिरिनिझ राणामनोकहाकम्पितपुष्पगन्धी | 
तमातपछ्कान्तमनातपत्रमाचारपूतं पवनः सिषेवे ॥ ( रघु. २१३ ) 


धनञ्जयेऽपि तपस्यार्थ मिन्द्रकीलमधिरोहति सति महीरुहो भूमरविरते 
जयशब्दं कृतवन्तः पुष्पाणि च समवषन्‌ सुगन्धः पवनोऽपि बन्धुवृत्त्या 
तमालिङ्गितबानिति भारविणा स्वकाव्यस्य षष्ठे सग वणितम्‌। यद्यथा-- 
तमनिच्यबन्दिन इवेन्द्र्सुत विहित्तालिनिक्वणजयध्वनयः | 
पवनेरिताष्कुलविजिजझञशिखा जगतीरुद्दोऽवचकरुः कुसुमेः ॥ 

(कि. ६२९) 
अवधृतपक्कजपरागकणास्तनुजाहवीसलिलवीचिभिदः | 
परिरेभिरेऽभिमुखमेत्य सुखाः सुहृदः सखायमिव d मरुतः |) 

( कि. ६३) 
प्राकृतिकपदार्थानां वास्तवान्ुगचित्रणेऽपि कविवरयोरनयोः कादाचित्कं 
सादृश्यं परिदृश्यते | तथाहि शरतूकाले सम्प्रवृत्ते gat giga विचरण- 
मुभाभ्यामेव कविभ्यां वर्णितम्‌ । तद्यथा-- 

मदोदुमाः ककुद्मन्तः सरितां कूलमुद्रुजाः | 
लीलाखेलमन्ुप्ापुमंहोक्षास्तस्य विक्रमम्‌ ॥ ( रघु. ४२२) 
परीतसुक्षापजये जयश्रिया नदन्तमुच्चेः क्षतसिन्धुरोधसम्‌ | 
ददश पुष्टिं qud स शारदीं सविमदं दर्पं मिवाधिपं गवाम्‌ ॥ 
| ( कि. ४११) 
Rea काले मदमत्तो क्षो gue न सहते नदीतटगतानां मृत्तिकानां 
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श्डुभस्यामुत्तोतन करोति | एत्ताहशः शरततकालोचितो वृषस्वभावः EDGE 
भिन्नया AST प्रकाशितः | 


ओऔपम्यसाम्पम्‌ 
कुमारसम्भवे समाधिसग्नस्य महादेवस्य तथा किरातार्जुनीये few: 
सहाभियोक्तुमुद्यतस्य धनञ्जयस्य वर्णनायामोपम्यसादृश्यं परिल्लक्ष्यते | महादेव॑ 
वण यता कालिदासेन कथितम्‌ 
erg os रस्भमिवाम्बुवाहसपामिवाधारमचुत्तरङ्गम्‌ | 
अन्तश्चराणां मरुतां निरोधाननिवातनिष्कम्पमिव प्रदीपम्‌ ॥ 
( कु. २४८ ) 
धनञ्जयं वणे यतो भारवेरुक्ति:-- 
निषण्णमापतप्रतिकारकारणे शरासने ue इवानपायिनि | 
अलङ्घनीयं प्रकृतावपि स्थितं निवातनिष्कर्पसिवापगापतिम्‌ || 
( कि. १४।३७ ) 
महादेवस्य महानुभावं प्रकाशयितुं कालिदासेनोपमानत्रयमुपात्तम्‌ अम्बुवाहः 
अपामाधारः प्रदीपश्चेति। प्रत्युपमानमेकेकं विशेषणमपि संयोजितम्‌ | 
संम्रासात्‌ पूर्वस्मिन्‌ क्षणे गाण्डीवे वाणं योजयतो धनञ्जयस्य गाम्भीर्य्यं 
वर्णयतों भारवेरुपरि कालिदासोपात्तेषु त्रिषूपमानेषु एकस्य प्रभावः पतितः | 
तथाच अपामाधार इति कालिदासोक्तमुपमानमेव भारविश्होके आपगापति- 
रित्युप मानरूपेण लक्ष्यते । fue कालिदासीयं निवातनिष्कम्पेति प्रदीपस्य 
विशेषणमत्र आपगापतेर्विशेषणरूपेण भारविणा संयोजितम्‌ । एवमत्र 
निवातनिष्कस्पसिवेति शाब्दोपादानसाहृश्यमप्युयोलक्षणीयम्‌ | 
SERIA समागतो महादेवस्तरुण्याः पार्वत्या वल्कलधारणस्यानौचित्यं 
प्रतिपादयन्नत्रबीत्‌- 
किमित्यपास्याभरण[नि योवने धृतं त्वया वार्ध कशोभि वल्कलम्‌ | 
वद्‌ प्रदोषे स्फुटचन्द्रतारका विभावरी यद्यरुणाय कल्पते || 


( कु. ५४४ ) 
यौवने वार्धक्योचितं वल्कलधारणं न तथा युक्तं यथा स्फुटचन्द्रतारका 
विभावरी अरुणस्य न योग्या ; यतोञ्दणकाले तादृशी विभावरी न सम्भवति | 
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किरातार्जुनीये वासवस्योपदेशस्याभाजनतामात्मनः प्रतिपादयितुमर्जनेनेव- 
ge~ 

श्रेयसो5प्यस्य ते तात | वयसो नास्मि भाजनम्‌ | 

नभसः स्फुटतारस्य रात्रेरिव faga: || ( कि. ११४४ ) 
धनञ्जयः श्रेयस्करस्यापि वासपप्रदत्तस्योपदेशस्य पात्रं तथा न भवति यथा 
दिवसो रात्रिकालीनस्य नक्षत्रयुक्तत्य नभसः, यतो दिवसे तारकासमन्तितं 
नभो न दृश्यते। एवमत्र इयोरुपमेयपदार्थयोः ( कालिदासकाव्ये योवन- 
वल्कलयोः भारविकाव्ये धनञ्जयवासवोपदेशयोः ) सिथोविरोधप्रतिपादनाय 
एकविधयोरेवोपमानयोः ( एकत्र प्रदोषनिशारुणयोरन्यत्र दिवसतारकान्वित- 
नभसोः ) उपादानं कृतं कविभ्याम्‌ | 
बस्सुवर्णनाश्चयं साम्मम्‌ 

शिवशिरःस्थितचन्द्रस्य किरणे रत्तकाया हर्स्याणि नित्यमेब समुद्भासितानि 

भवन्तीति- कालिदासेन कल्पितम्‌ | शिवस्येव करनिकरेहिंमालयस्य वनप्रान्ता: 
कृष्णपक्षेऽपि विशदीभूता जायन्त इति भारविणा वर्णितम्‌ | शिवस्य शिरसि 
स्थितस्य निशाकरस्य करनिकाराणां तत्रत्यवस्तुसमुद्भासकत्वरूपं कल्पना- 
साइृश्यमुभयत्र। तद्यथा 

गन्तव्या ते बसतिरलका नाम यक्षेश्वराणां 

बाह्योंथानस्थितहरशिरस्वन्द्रिकाधौतहर्म्या | ( पूवमे ७ ) 

सततमसितयामिनीषु शम्भोरमल्लयतीह वनान्तमिन्दुलेखा | 

( कि. ५४४) 
घिनयोक्तिसादुष्यम्‌ 
अभिज्ञानशकुन्तक्षस्य सप्तमाङ्के खयं सम्पादितस्य दुजयदानबबधब्यापारस्य 

दुष्यन्तेन तथा विक्रमोवं शीयस्य प्रथमाङ्को तथाविधव्यापारस्य पुरुरवसा शतक्रलु- 
महिमेकसाध्यत्वं कथयता आत्मनो विनयविभूषितं चरित्रगौरवं प्रकाशितम्‌ | 
. किरातार्ञुनीयस्य- प्रथमसरगऽपि स्वबुद्धिपाटवात्‌ विज्ञातदुर्य्योंधनराज्यशासन- 
पद्धतिनापि बनचरेण ताहृशं गौरवं युधिष्ठिरे समारोपितम्‌। तद्यथा-- 

अत्र खलु शतक्रतोरेव महिमा स्तुत्य 

सिद्धयन्ति कमसु महतखपि यदनियोज्याः सम्भावनागुणमवेहि 

तमीश्वराणाम्‌ ॥ ( अभि. ७५ ) 
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ag बजिण एव वीय्यमेतद्‌ विजयन्ते द्विषदो यदस्य पक्ष्याः | 
( विक्र. ११५ ) 
निसर्ग दुर्बोधमबोधविक्लवं क्व भूपतीनां चरितं कव जन्तवः | 
तवानुभावोऽयमवेदि यन्‌मया निगुढुतत्त्वं नयवत्म विद्विषाम्‌ ॥ 
( कि. १९) 
आगतिकतथ्यसमृद्धानां भावानामुपस्थापनामुरूप्यम्‌ 
कवीनां प्रातिसनेत्रे जागतिकतथ्यानि यथायथरूपेण प्रतिभान्ति | 
कालिदासेन भारविणा च स्वसवकृतिपु ताहशानां बहुविधानां तथ्यानासुपस्थापनं 
कृतम्‌ । तेषु उभयोः कविवरयोः समानचिन्तावभासकानि कतिचन स्थलानि 
प्रदृश यितुं यत्यते | 
योग्यसमागसप्रशंसा 
योग्येन सह योग्यस्य सम्मेलनं सवषामेव प्रश'सनीयतां mea इति 
भावाचुरूप्यसुभयोः कृतो प्राप्तरूपम्‌। तथाहि अजेन्दुमत्यो योग्यसमागमं 
संस्तुवता कालिदासेनोक्तम्‌ | 
शशिनमुपगतेयं कौमुदी मेघमुक्तं 
जलनिधिमनुरूपं जह कन्यावतीर्णा | 
इति समगुणयोगप्रीतयस्तत्र पौराः 
HANES नुपाणासेकवाक्यं विबश्रुः || ( रघु ६।८५ ) 
दुष्यन्तशाकुन्तलयोरनुरूपसंयोग' प्रश सयता कण्वशिष्षेणोक्तम्‌-- 
त्वमह तां प्रामसरः स्मृतोऽसि नः 
शकुन्तला मूर्तिमतीव सत्क्रिया | 
समानयस्तुल्यशुणं TAL 
चिरस्य वाच्यं न गतः प्रजापतिः 11 
( शकु. ५१५) 
शरदूवण नम्रसङ्ग पद्मायुक्त न्‌ मनोहारिणि वारिणि मनोरमस्य कक्षमस्य 
समागससौन्दय्यै समभिनन्दयता भारविणोक्तम्‌-- 
तुतोष पश्यन्‌ कलमस्य सो5धिक सवारिजे वारिणि रामणीयकम्‌ | 
सुदुलभे नाह ति कोऽभिनन्दितुं प्रकष क्षक्ष्सीसनुरूपसङ्गमे ॥ 
( कि. ४४) 
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वर्षाशरदोः ऋतुसन्धि वणं यता भारविणोक्तम्‌-- 
समदशिखिरुतानि हंसनादेः कुमुदवनानि कदम्बपुष्पृष््ा | 
श्रियमतिशयिनीं समेत्य जग्मुगुणमहतां महते गुणाय योगः ॥ 
( कि, १०२४ ) 
स्वभावसुन्वरस्य सदेव सुन्दरत्वम्‌ 
प्रकृत्या सुन्दर वस्तु येन केनापि प्रसाधितमप्रसाधित वा सुन्दरमेव 
प्रतिभातीति भावसास्यं कविद्वयवचसि बहुत्र परिल्लक्ष्यते | तद्यथा-- 
यथा प्रसिद्धे घुर शिरोरुद्देज टाभिरप्येवमभूत्तदाननम्‌ | 
न षट्पदश्रेणिभिरेव पङ्कजं सशेवलासङ्गमपि प्रकाशते ॥ (कु. ५६ ) 
अत्र पार्वत्या आननस्य शिरोरुहे रिव जटाभिरपि रम्यत्वं प्रति तथा पङ्कजस्य 
भूमरबन्देनेव रोवालसङ्ग नापि सुन्द्रत्व प्रति निसग रम्यत्वरूपो ददेतुगेम्यमान 
एव | तस्य च वाच्यत्वेन प्रकाशन यथा शाकुन्तले-- 
सरसिजमनुविद्धं शेवलेनापि रम्यं सलिनमपि हिमांशोलं क्ष्म लक्ष्मीं तनोति | 
इयमधिकमनोज्ञा वल्कलेनापि तन्वी किमिव हि मधुराणां मण्डनं नाकृतीनाम्‌ || 
( शकु. ११८ ) 
बल्कलपरिहितां शकुन्तलामुद्दिश्य दुष्यन्तस्पेयमुक्तिः। sere चतुर्थं 
चरणे कविना स्पष्टत एवोक्तम--निसग रम्यस्य वस्तुनो येन केनापि रम्यता 
जायत ware | अभिश्ञानशकुन्तलस्य sess sft विरहजिन्नं राजानमभि- 
लक्ष्य कभ्चुकिनोक्तम्‌--'अहो सर्वावस्थासु रामणीयकसाक्रतिविशेषाणाम्‌ | 
मालविकाभिमित्रस्य द्वितीयेऽङ्के ऽपिं मालविकां विलोक्य राक्षाप्मिमित्रेणोक्तम 
सर्वावस्थासु चारुता शोभां पुष्यति । सहाकवेर्भारवेः काव्येऽपि भावस्यास्य 
प्रकाशोऽसकृत्‌ परिल्लक्ष्यते | तथाच वार्षिकशोभोपकरणाभावेऽपि शरननभ:ः 
प्रकृत्येव रम्यमजायतेति वण यता भारविणोक्तम्‌- 
पतन्ति नास्मिन्‌ विशदाः पतत्रिणो धृतेन्द्रचापा न पयोदपक्षक्तयः | 
तथापि पुष्णाति नभः श्रियं परां न रस्यमाहाय्येमपेक्षते गुणम्‌ ॥ 

(fg. ४२३) 
स्वेदस्यापि विभृषणत्वं प्रतिपादयता भारविणाल्यत्रोक्तम्‌- | 
सम्पेदे श्रमसलिलोद्गमो विभूषा रम्याणां विकृतिरपि श्रियं तनोति | 

(कि. ५५) 
17 
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बिकारकारणे5प्यविकृतता | 
विकारकारणे विद्यमानेऽपि महतां चित्ते बिक्कतिन जायत इति भावो 
योरेव कविवरयोः काव्ये समुपस्थापितः। तथाहि कुमारसम्भवे वसन्तो 
यथा समाह्वितचित्तस्य महादेवस्योदूदीपनाय नालमभवत्तथा किरातार्जुनीयेऽपि 
बषतुस्तपस्यतोऽर्जुनस्य चित्तविक्रतिं जनयितृ न समर्थः समाजायत। तद्यथा-- 
श्रुतापसरोगीतिरपि क्षणेऽस्मिन्‌ इरः प्रसंख्यानपरो वभूव | 
आत्मेश्वराणां नहि जातु fre: समाधिभेदप्रभवो भवन्ति 11 ( कु. ao) 
अभिभवति मनः कदम्ववायो मदमधुरे च शिबण्डिनां निनादे | 
जन इव न धृतेश्चचाल जिष्ण नहि महतां सुकरः समाधिभङ्गः | 
( कि. १०।२३ ) 
अत्र कालिदासेन भारविणा च यथाक्रमं महादेवस्य धनञ्जयस्य च विकार-- 
कारणसदूभावेऽपि विकाराभावं प्रतिपाद्य महामहिमशालिनां चरित्रवे शिष्ट- 
` प्रकाशनद्वारा तादृशो विकाराभावः समर्थितः। अतः ऋोकद्वयेऽस्मिन्‌ 
सामान्येन विशेषसमथ नरूपोऽर्थान्तरन्यासोऽलंकारः | 
क्षत्रियशब्दस्य व्युत्‌पत्तिलस्यार्थप्रतिपादनम्‌ 
क्षतात्‌ किल त्रायत Sean; क्षत्रस्य शब्दो भुवनेषु रूढः | ( रघु. ५५३) 
इत्युक्ता दिलीपो यथा विपन्नत्रायकत्वमेव क्षत्रियशब्दस्य व्युतपत्तिलभ्योऽथं 
इति प्रतिपादितवान्‌ तथेव द्रोपदी “< क्षत्रियस्त्राणसहः सतां यः? (कि. ३।४८ ) 
इत्युक्या धनञ्जयाय सञ्जनत्राणकारित्वमेव क्षत्रियत्वमिति स्मारिंतवती | 
सतां agara दृष्टिः I 
स्त्रीत्वपुस्त्वनिबन्धनं भेदमनाहत्य asa दृष्टिगुणपक्षपातिनी भवति 
इति तथ्यमुभाभ्यामेव कविभ्यामुररीकृतम्‌ | तथाहि समागतान्‌ सप्तर्षीन्‌ 
तथा अरुन्धतीम्‌ समानप्रतिपत्त्या GATE महादेवः। तदेव समर्थयता 
कालिदासेनोक्तम- 
स्त्रीपुमानियनास्थेषा बृत्त हि महितं सताम्‌ । ( कु. $२) 
हितार्थयुक्तत्वात्‌ स्त्रिया अपि द्रौपद्या वचनं युधिष्ठिरेण अहणीयमिति समर्थयितुं 
किरातार्जुनीये भीमेनोक्तम्‌-- 
ननु वक्त विशेषनिस्पृहा merger वचने विपश्चितः | (कि. २१५ ) 


१1 भवभूतिनाप्युक्तम-- 
गुणाः पूजास्थानं gm न च लिङ न श्च वयः। उ. च, ४।११ 
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सभानखपाण्युक्तान्तराणि m 

प्रीतिरकारणमेव प्रीतिपात्रस्याकल्याणमाशक्छुते । यथोक्त{--अतिस्नेहः 
पापाशङ्की । ( अभि. अंकः ४ ) प्रेम पश्यति भयान्यपदेऽपि | ( कि. ६।४० ) 
सहतामवमाननमनिष्टजनकं भवति | यथोक्तप्‌-प्रतिबघ्नाति हि श्रेयः पूज्य- 
पूजाव्यतिक्रमः | (xu. १६ ) दिशत्यपायं हि सतामतिक्रमः ( कि. १४६) 
रुचिवेचित्र्यं जगति परिदृश्यमानम्‌ । यथोक्तम्‌-भिन्नरुचिर्हि लोकः। 
(रघु. ६।३०) विचित्ररूपाः खलु चित्तवृत्तयः | (कि. १३७) शुणानामाधिक्ये 
सामान्यो दोषो न परिगण्यते। यथोक्तम्‌--एको हि दोषो गुणसन्निपाते 
निमञ्यतीन्दोः किरणेष्विवाङ्कः | ( कु. १।३ ) नाएपीयान्‌ खलु gad हिनस्ति 
दोषः। ( कि. ७१२) शुणानां लोकानुरञ्जकत्वं प्रसिद्धम्‌ । यथोक्तम-पद्‌ं 
हि सर्वत्र शुणेनिधीयते। ( रघु. ३।६२) कमिवेशते . रमयित न गुणाः | 
(कि. ६।२४) सतां. सद्भिमेन्नी त्वरितमेब जायते। यथोक्तम्‌--यतः 
सतां सन्नतगात्रि। सङ्गतं मनीषिभिः साप्तपदीनमुच्यते (sm. ५३६) 
सम्बन्धमाभाषणपूबमाहुः ( रघु. २५८) विश्वासयत्याशु सतां हि योगः | 
(कि. 3139 ) 
काव्यार्थंसावुइयविधावासंकारिकाणां समीक्षा 

नवनवोनमेषशालिनीं प्रतिभमुपजीव्य यद्यपि कवयो नवनवकान्यानि 
विरचयन्ति तथापि तेषां रचनासु कदाचित किमपि cet समापतति | 
कवीनां कृतिषु सम्भवदेताट्टशं eda संवादनाम्नाभिहितं ध्वनिकृता | 
यथोक्त--संबादो हि काव्याथस्योच्यते यदन्येन काव्यवस्तुना सादृश्यम्‌ | 
(ध्वन्या, प्र. ५६५) तादृशश्च संवादः प्रतिविम्बवदालेख्यवत्तुल्यदेष्ठिवदिति 
त्रिविधोः भवितुमहतीति तेनेव समीरितम्‌ । तद्यथा 

संवादो झन्यसाइश्यं तत्‌ पुनः प्रतिविम्बवत्‌ | 

आलेख्याकारवत्तुल्यदेहिवञ्च शरीरिणाम्‌ 11 ( ऽवन्या. ४1१२ ) 
जगत्यस्मिन्‌ विम्बप्रतिविम्बयोरयंथा सव॑थेकरूपत्वं तथा द्वयोः कविकर्म णोयत्र 
'सम्पूर्णाभिन्नत्वं तत्रेव प्रतिविम्बवत्‌ संवाद इति समुन्नेयम। अयमेवार्थो 
राजशेखरेणाप्युक्तम्‌ | तद्यथा-- 

अथः स एव सर्वो वाक्यान्तरविरचना पर॑ यत्र | 

तदपरमार्थविभेद काव्यं प्रतिविम्बकह्पं स्यात्‌ ॥ ( का. मी. g. २४२ ) 
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निपुणश्चित्रकरो यथा चित्रे कस्या आप्याकतेर्बाद्यरूपस्य tanga न 
करोति परन्तु तस्या आन्तरतातूपर्य्येप्रकाशनविधौ यततेतरां तथेव यत्रार्वाची- 
नेन कविना प्राचीनकविक्रतेः किमपि परिवत q विधाय किज्बिद्भिनवत्वमानेतु 
"RiEId तत्रेवालेख्यप्रख्यवत्‌ संवादः सम्भवति। अस्मिम्नालेख्यप्रख्ये 
संवादे कविरात्मनः प्रतिभाप्रकर्षात्‌ anes: कमपि संस्कारं ससादघाति | 
एतदेवाभिप्रेत्य राजशेखरेणोक्तम्‌- 

कियतापि यत्र संस्कारकमंणा वस्तु भिन्नवद्भाति | 

तत्‌ कथितमथ चतुर रालेख्यप्रख्यमिति || ( का. मी. प्र. २४३ ) 
संवादप्रकारेऽस्मिन्ननुकार्य्याचुकास्योः वेलक्षण्ये किच्चिदू भासमानेऽपि साहश्य- 
बुद्धिदंदीप्यत एव | | | 

` लोकेऽस्मिन्‌ रस्याकृतिद्वयस्य याहष्चछिकं साम्य aga नयनयोरापतति | 

परन्तु तेन न कस्या अप्याकृतेः सोन्द॒य्यह्ानिश्वेतसि प्रतिभासते | यतः 
प्रत्याकृति अन्तः परिस्फुरति 'विलक्षणा प्राणशक्तिः | प्राणशक्ते quads 
प्रत्याकृति प्रथक्‌ सौन्द्य्यांधानहेतु | अनयेव रीत्या ययोः कविकर्सणोर्बाह्या- 
कृतिगते साम्ये परिदृश्यमानेऽपि रमणीयतारूपान्तःप्रकतिगत॑ वैचित्र्य 
सुतरामतुभूयते तत्रेव तुल्यदेहिवत्‌ संवाद wat, विषयेऽस्मिन्‌ 
राजशेखरेणोक्तम्‌- 

विषयस्य यत्र भेदेऽप्यभेदबुद्धि्नितान्तसादृश्यात्‌ । | 

तन्तुल्यदेष्टितुल्यं काव्यं safer सुधियः कवयः ॥ ( का. मी. प्र. २४३ ) 
सुन्दरीणां रमणीनां मुखच्छायायां पूर्ण चन्द्रस्य सुषमा परिलक्ष्यते तथात्वेऽपि 
सुन्दरीणां मुखकान्तिः पूणं चन्द्रद्युतेनिरथकमनुकरणमिति न कस्यापि बोधः | 
यतो रमणीनां शशिच्छायमुखाभोगस्यान्तर्विलसति प्रथकशरीरावच्छिज्ञ- ` 
स्यात्मनो लीलावेचित्र्यय । तथाचोक्तं ध्वनिक्कता-- 

आत्मनोऽन्यस्य सदूभावे पूव स्थित्यनु याय्यपि | 

बस्तु भातितरां तन्व्याः शशिच्छायमिवाननम्‌ ॥ ( ध्वन्या. ४।१४ ) 

त्रिविधेष्वेषु संवादेषु प्रथमद्वितीययोः सव था tad तृतीयस्य चोपादेयत्वं 
ध्वनिकृता प्रतिपादितम्‌। तद्यथा ‘aa पूर्व प्रतिविस्बकल्प काव्यवस्तु- 
परितं व्यं सुमतिना । यतस्तदन्यात्म तास्विकशरीरशून्यम्‌ । तदनन्तर- 
मालेख्यप्रऽ्यमन्यसाम्यं शरीरान्तरथुक्तमपि तुच्छात्मत्वेनत्यक्तन्यम्‌ | तृतीयस्तु 
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विभिन्नकमनीयशरीरसदूभावे सति ससवादमपि काव्यवस्तु न त्यक्तव्यम्‌ 
कविना | न हि शरीरी शरीरिणान्येन सहृशोऽप्येक एवेति शक्यते वक्तुम्‌ | 
( ध्वन्या. d. ५६५-६) राजशेखरस्य मते तु प्रथमं साहृश्यमेव परित्यक्तव्यम्‌ | 
यथोक्तम्‌--“सोऽयं कवेरकवित्वदायी सवथा प्रतिविम्बकल्पः परिहरणीयः? | 
(का. मी. g. २४७) द्वितीयं तृतीयश्च साहश्यं तस्य मते ग्रहणयोग्यम्‌ | 
यथोक्तम्‌ a इमा आलेख्यम्रख्यस्य भिदाः। सोञ्यमनुमाद्यो मागः? | 
(का. मो. ए. २४६ ) अपि च “ता इमा स्तुल्यदेहिलुल्यस्यप रिस ख्या: | 
सोऽयसुल्लेखवाननुग्राह्यो माग इति सुरानन्दः'। ( का. मी. q. २५३ ) 

इदमत्रावधेयम्‌-महाकविः कालिदासस्तथ!( भारविद्वविव स्वे स्वे कवि- 
क्मेणि स्वतन्त्रौ । द्वयोरेव काव्यसृष्टिः सहृदयहृदयाह्ादं नितरां विदधाति! 
तत्र भारवेरुपरि कालिदासस्य यः प्रभावः समापतित इव प्रतिभाति स न 
भारवेरपकर्षाधायकस्‌ | विषयेऽस्मिन्‌ राजशेखरस्यो क्तिरबधारणीया- 

शब्दार्थोक्तिषु यः wifes किश्चन नूतनम्‌ | 

उल्लिखेत्‌ किश्चन प्राच्यं मन्यतां स महाकविः |) ( का. मी. प्र. २४१ ) 
उक्तध्चापि ध्वनिकृता-- 

दृष्टपूर्वा अपि gat: काव्ये रसपरिम्रहात्‌ | 

सर्व नवा इवाभान्ति मधुमास इव द्रुमाः ॥ ( ध्वन्या. ४४ ) 


OT न 


' News of the Department (1984-86) 


The department of Sanskrit, the oldest Post-Graduate dept. oi 
the University of Calcutta, functioned normally during the year with 
the noteworthy.change that its number of students declined steeply 
in the year under consideration. It is the result of the change in 
the education policy on language-study and the feeder channel that 
supplies students to the Post-Graduate classes .from schools and 
colleges is gradually gettting dried up. The number of students 
who prepared for M.A. (final) exmination will show that. 


The activities of the department under the headship of Professor 
Asoke Chatterjee may be summarised in the following way :— 


1. Ashutosh Sanskrit Series : An important and prestgious publi- 
cation series of the University remaining idle for quite sometime in 
the recent past has been reactivised this year. “The Pingalacchandah 
sütra, A study" —written by Prof. Asoke Chatterjee has been inclu- 
ded in this series and has just come out. Acyuta’s unpublished 
commentary on the Háralatà of Aniruddhabhafta—an important 
work on funerary customs has been included for publication in the 
Series under the editorship of Prof. A. Chatterjee. 


2. Manuscript Library; The rich mss. collection of the dept. is 
now rennovated and rearranged for making the works more readily 
and fruitfully available to readers and researchers. Fumigation of 
about 2000 Mss. is now completed. A catalogue of the codices is 
being prepared by Dr. Miss Mira Roy, keeper of Mss. in the dept. 


3. Seminar Library : A departmental Seminar library for use 
of Pre-M.A., M.A. and M.Phil students has been started and 
is working smoothly under the supervision of Dr. S. Acharya. This 
year text and reference books worth Rs. 8000/- have been added to 
it and four additional almirahs are acquired for that purpose. In 
future it is expected that a departmental librarian will be appointed 
to look after the library and render more effective service to the 
students. Students of the dept. use this library very much. 


4. M. Phil Class: M. Phil course in Sanskrit in the University 
was introduced this year for the first time and as many as 22 
students passsed out and the result was declared in time in June 
1986. In 1987 also dissertations have been submitted and seminar 
works have been completed. Viva voce of 23 students have already 
been made and the written exmination is scheduled to be held with 
effect from 20.4.87. | 
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5. M. A. Class: It is well known that even for a small disloca- 
tion in a small part of the chain of exmns. beginning from secondary 
to M.A. (exmus being conducted by different agencies)—punctuality 
of the academic calendars cannot be achieved. For reasons beyond 
control M.A. exmns. of the dept. could not be held in time for some 
time in the past. Itis a matter of great joy and pride that per- 
sistent effort and, ready and unstinted co-operations of all teachers 
of the dept. made the exmn. programme almost uptodate. M.A. 
exmn. 1986, scheduled to be held in December 1986, could not how- 
ever be held earlier than March 1987 owing to various factors. 


6. Pre M.A. Class: For the sake of students who passed B.A. 
Exmn. of the University with Sanskrit as a subsidiary subject and 
not as Honours subject, the University arranged for a one year 
bridge-course leading to regular M.A. class. The experiment 
proved successful and quite a good number of students last year 
joined M.A. class after passing that Pre-M.A.exmn. This year 
the numbers of students reading at this class is twenty. 


7. Ph. D. Students: A good number of students (about 20) 
has been carrying on their research work under the supervision of 
different teachers of the department. This year three of them, Shri 
Ramchandra Pal, Shri Chandankumar Chakravorty and Shri 
Ratikanta Sinharay have been admitted to the Ph.D. Degree of the 
University. They prepared their theses under the guidance of head 
of the department, Professor Asoke Chatterjee. 


8. Sanskrit Day: This year also the dept. observed Sanskrit 
day with great enthusiasm. In the function held at the Centenary 
Hall under the Presidentship of Prof. P. K. Mookherji, Pro. V. C. 
(Academic), Prof. Gaurinath Shastri spoke on  Bhavabhuti's 
immortal drama Uttararamacharita. 

Visitors were treated to Sanskrit songs, recitations and Sanskrit 
dramas presented by students of the dept. and everyone enjoyed the 
function while remembering the great heritage of Sanskrit. 


9, . Academic tours and excursions : This year, under the leader- 
ship of Dr. D. Ghosh, students of the dept. went out on educational 


tours and visited the Museums at New Delhi, Mathura and some 
other places. 


10. Agartala Centre of Sanskrit Dept. .This centre has also been 
carrying on its normal work under the stewardship of young 
teachers like Dr. B. Chawdhury, Dr. S. De and the students there 
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are faring well in the University exmn. Last time ( 1985) one 
student of the Agartala campus stood first in first class among 
the successful students in the M.A. Sanskrit exmn. Prof. A. 
Chatterjee, Dr. S. R. Banerjee, Dr. D. Ghosh and Dr. S. Acharya 
delivered a series of lectures on different aspects of Sanskrit 
language, literature and philosophy in that place. 


Teachers of the dept. having been specially invited, attended, 
presented papers and participated in academic deliberations in 
different seminars and workshops held at places like Patna, Sagar, 
Ujjain, Lucknow, Banares, Jaipur, Madura, New Delhi, Poona, etc. 
and at the last session of the All India Oriental Conference held 
in Calcutta. 


That the teachers of the dept. are academically quite active is 
proved by the submission of a bunch of dissertations (23 in 1986) 
prepared under their guidance and submitted by the students of 
the dept. for the M.Phil. degree. These were examined by outstation 
experts and highly appreciated. This year also similar number of 
theses for the same purpose has been submitted and the teachers 
did their part of the work well. Below is appended a sample 
showing activities of the teachers in the field. 


Prof. A. Chatterjee’s publications during the period include : 


|. Bhattanáráyana—published by the Sahitya Akademi, New 
Delhi. 


2. Studies in an ancient treatise on Indian Art. Sanskrit Book 
Depot, Calcutta. 


3. Pihgalacchandabsutra, A Study—published by Calcutta 
University. 


Dr. D. Ghosh—wrote mainly on the concept of Abhäva in 
Nayaya-VaiSesika and published besides his dissertation (Abhava- 
vimargah, Sampurnananda Sanskrit University, 1934) articles in the 
Journals of Sanskrit Sahitya Parishat, Calcutta, Sagar University, 
Proceedings of the World Skt. Conference etc. He is now busy 10 
Sanskrit rendering of Tagore songs. 


Dr S. R. Banerjee wrote several articles and books during the 
year numbering over twelve of which only a few could be men- 
tioned: (1) ren ect Subjunctive and Optative in Greek and Sanskrit 
(BDCPL, Vol. IX, 1985), (2) Speculative Grammarians in the 
Middle Ages in Europe (1986), (3) Semantic Analysis of the Perfect 
Imperative in Homer (JAS, 28, 1986), (4) Panini and Dionysius T rax 
(AIOC, 1986) Besides these, Dr Banerjee delivered P. D. Gune 
Memorial Lectures on “The Sanskrit Dialects” at Poona University 
in March, 1986. Dr Banerjee has written a book on Sanskrit 
Philology which will come out by June 1987. 


Other teachers of the Department are also engaged in their 
research activities, 
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PANINI, PINGALA AND SAUNAKA 


ASOKE CHATTERJEE 

In comparison to the Rgveda Pratigakhya and the Pingalachan- 
dahsütra we may safely say that Piñgala was earlier than Saunaka 
as he flourished just after Panini. The definition of sitra itself 
suggests that conciseness is the main characteristic- feature of a 
Sütra. The nature of precision indicates. the antiquity of the sūtra- 
kāra. In this regard Payini’s grammar and its technique of com- 
position are indeed the best example of sutra. Where Panini writes 
akah savarne dirghah, the same sūtra according to the author of the 
Rgveda Pratišakhya is samindkgare sastháne dirgham ekam ' ubhe 
svaram. Again Pinini’s ddgupab according to Saunaka is ikdrodaya 
ekdram akárah sodayak and tatha ukárodaya okdram, etc. Besides 
these, pratyáhára is not accepted by Saunaka. On the other hand, 
Panini for conciseness of siitras took fourteen Mahe$vara sutras and 
other pratyáháras. If Saunaka would have been earlier than Panini 
we may get in Saunaka the more abridged form of the sütras. 
Piñgala followed the technique and tendency to concise like P&nini 
in his Chandahsütra, as for example, in the very first sūtra, dhišris- 
trim,? he has given an extensive idea of his precision. Halayudha 
in his vrtti remarks triviramam dasavarnam sanmátram uváca piñgala- 
sitram chandobaddhapadarthapratyayaheto§ ca $astrddau. It is indi- 
cated in the first sūtra that these are three stops (trayo virümá 
vicchedà yatreti trivirámam). If we analyse the three words we get 
syllables like dh, 1, 8, r, 1, 8, t, r, 1, m. The moras are also indicated 
in this sūtra (for dhi-2, $ri-2, stri-2). . 

There exist certain points of similarities between Pingala and 
Panini. 

In the Astadhydyi of Pipini we find sitras both laukika and 
vaidika. ` Piñgalá also dealt with classical and Vedic’ metres. 
. Taking recourse to pratyaharas Panini has commendably con- 
. cised the siitras. Pihgala also controlled with nine ganas. 

Panini at the beginning used vrddhiradaic as auspicious siira 
Pihgala also used dhisristrim (which suggests auspicousness) as the 
first chandahsütra 
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Panini at first has given the definition of lengthening and P ñgala 
the lengthened syllables. 


Panini used the word vrddhi as ndndi and Pihgala used dhi, both 
practically demonstrating the same connotation. 


To concise the si#tras Panini has devised and taken recourse to 
pratyáháras. Pifigala also acknowledged eight kinds of ganas in 
- his Chandahsütra. P&nini also has given six kinds of definitions 
of sutras like Pihgala. Similarity is also to be marked in the sphere 
of anuvrtti. The metrical composition of Pingala is divided into 
eight Adhyáyas as in Panini. Panini in his Astadhydyf has not given 
the examples of his sütras. Pitgala also following Panini has not 
given illustrations of his süfras. All the examples required in the 
Chandahsütra of Piñgala are given by Halayudha, the commentator. 
But Saunaka on the other hand has given examples of his süfras in 
the metrical sütras of the Rgveda Prüti$ükhya. From all these we 
may say that Pingala was certainly influenced by Panini. 


The language of the Rkpratisakhya is indeed lucid and devoid of 
the general characteristics of sütras, in that this book is not at all 
hard to understand like other sitras. Moreover, the author has not 
given much care to concise the su/ras. The sūtras regarding metre 
here are composed in Anustup, Tristup and Jagati, There are 
so many classifications of Vedic metre available in this book. 
All the examples here cited by the author are taken from the 
Reveda. 

The metrical composition of Piñgala is written in prose style. 
The language of Piñgala is easy to some extent, in some places, 
however, it is difficult. But in comparison to Papini the sūtras 
are not so difficult to understand. Pitigala has given only 
a few classifications of the Vedic metres. The commentator of 
the Chandahsütra has cited examples from various Samhitàs, 
Brahmagas, etc. 

The metrical composition of Piñgala is applicable both to the 
Vedic and classical metres. But the rules regarding metres available 
in the Prátisákhya are only for the Vedas. For that reason only, 
Pi&gala in the preface of his book has given the Samjfiüs, Pari. 
01३8६5, etc. There are eight ganas for classical metres. 


What is stated in the second chapter of Pingala’s Chandahshitra 
finds place also in the beginning of the metrical sutras of the Rk- 
pratisakhya. At first it is stated that the metre of Prajüpati is of 
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seven kinds. Those are Gayatri, Usnik, Anustup, Brhatf, Patkti, 
Tristup and Jagati. According to Saunaka the first sūtra is— 


gayatryusniganus{ub ca brhati ca 
prajàpateb panktistristub jagati ca sapta 
chandamsi tani ha astaksaraprabhytini 
Beginning from first upto the fourteenth sūtra he has shown the 
seven forms of Prajapati, Deva, Asura, Rsi, Yajuh, Sáman and 
Brahma. In this respect there is no difference between Saunaka 
and Pihgala. 


The Gayatri metre 1s represented ın the Rgveda Práti$akhya as: 
Gáyatrl sd caturvimsatyakgarà  agtaksarastrayah pddaScatvaro và 
sadaksard.* The example cited for the first is: 

agnim ile purohitam 
yajfiasya devam rtvijam . 
hotáram ratnadhátamam.? 


The example of the second is: 
indrah Sacipatir 
balena vriditah 
du$cvavano 184 
samatsu sasahih 


There are many points of similarities between Saunaka and 
Pingala regarding divisions of Gayatri metre. 


(I) Pádanicrt—The metre consisting of seven syllabic three 
feet is called Virát. That is known as Padanicrt. 


Saunaka's example for this is : 


yuvdku hl $acinam 

yuváku sumatinam 

bhüyàma vájadàvnám? 

(2 Wardhamina ;—In it there are three feet consisting of six, 
seven and eight syllables simultaneously. The example is— 

fvaim agne yajfianàm 

hotd vi§vesam hitah 

devebhir manuse jane‘ 


1, Rk Pratigakhya, 16/1 
2. Rgveda, 1/1/1 I 
3. Ibid., 1/17/4 
4. Ibid., 1/16/1 
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(3) Bhürik—In it there are eight syllables in the first foot, ten 
syllables in the second and seven syllables in the third. The 
example : 

vidvamsdvid dürah 
prcched avidvátitmápare cetah 
nu cin nu marte akrau. 


(4) Yavamadhyà—In it the first and the last foot are of seven 
syllables and the middle foot of ten syllables. The example: 
sa Sunve yo vasudhàm 
yo rayamaneta ya ilanam 
somo yah suksitinam. 
(5) Padapankti—In it there are five feet consisting of five 
syllables each. For example— 
dhyahy agne 
krator bhadrasya 
dakgasya sádhoh 
rathi rtasya 
brhato babhütha 
Both Pihgala and Saunaka hold the same view with regard to 
the above division of Gayatri metres, But there are some extra 
classifications of Gayatri metre in the Kkpratišakhya which are 
not available in Piàgala. These are Bhirikpadapankti, Atinicrt, 
Dvipadà, Usniggarbha and so on. a 
(1) Bhiirikpadapatkti: It has first four feet of five syllables 
and the last one of six syllables. The total number of syllables in 
it thus is twentysix. 
(2) Atinicrt—It has seven, six and seven syllables respectively. 
(3) Dvipada—tIt has two feet of twelve syllables each. 


(4) Usniggarbha—lIt has three feet with six, seven and eleven 
syllables respectively. 


In Pingala we get some further classifications. These are Nagi, 
Varahi, Pratisf{ha, Dvipad Virüt, 17980 Virat, Pipilikamadhya, 
Atipadanicrt, Sahkumatl, Kakudmati, etc. These are not available 
in the Pratisakhya. l 

(I) Nāgi—Drau navakau satkaš ca nägi (Piñgala) 

9+9+ó6=24 syllables. 
(2) Varahi—Viparita Várühi 6+ 9 + 9 = 24 syllables. 


5. Rk Pratigakhya, 16/28 
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(3) Pratisthà—Three feeted metre having eight, seven and six 
syllables respectively. 

(4) Dvipad Virát—It has the first foot of twelve and the last 
one of eight syllables. 

(5) Tripüád Vir&{—Three eleven-syllabic feet make a Tripád 
Virat. 

(6) Pipllikimadhya—First and last foot of this metre consist of 
eight syllables, middle foot is of three syllables. 

(7) Atipadanicyt—Here three feet consist of six, eight and seven 
syllables respectively. 

(8) Santkumati~—Four feet consisting of five syllables and other 
three of six syllables each make this metre. 

(9) Kakudmati—One foot of this metre is of six syllables and 
other three also are of six syllables. 


All these have been separately defined and discussed in Pingala’s 
Chandahsitra: Thus it is obvious that Pihgala has illustrated more 
variations of Gayatri than Saunaka. In other cases, however, the 
Rkpratigsakhya’s descriptions are more varied. As for example we 
may take the case of Usyik metre. In Pratigakhya we find pure 
uspik, Naükyu$Sirá uggik, Bipilikámadhyà usyik, Tanu$ir& usgpik, 
Anusfupgarbhà uggik and a lot of others. Butin Pifigala we get 
only four types: Arg! uggik, Kakup ugpik, Pura usnik and 
Paroggik. However, Piñgala states that every metre may be divided 

into two parts SaAkumati and Kakudmati. But examples of these 
are rare. f I 

Anustup in the Rkpratisakhya is of eight kinds. Those are argi, 
krti, pipllikimadhyam4, kávirat, nastarüpa, virüt (two kinds 10+10 
+10=30 and 11+11+11=33) and mahüpadapaükti. But in Pin- 
gala it is of three kinds only. It is to be thus realised that Saunaka 
has displayed various names of anugfup, but these are not available 
in Pifigala. 

Thus we see that there are similarities and dissimilarities between 
Pihgala and Saunaka. But if we carefully observe we can be sure 
that there are more variations of metres available in the Rkprdti- 
$akhya. In case of elaboration, varied display, subtlety of multi- 
plication, the prdti$akhya has a definite edge over Piñgala and on 
account of this it is easier to conjecture that this all-pervasive and 
finer discussions point at a comparatively late age of its composition. 

The extra four divisions of metre, i.e., nicrt, bhürik, virát, svarüt 
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are available both in Pihgala and Saunaka. Jf there is one syllable 
less or one syllable more then those are to be designated as bhürik 
and nicft respectively. As for example twentythree syllabic Gayatri 
is called nictt Gayatri and twentyfive syllabic is called bhürik 
Gayatri. Similarly if there are two syllables less or more available 
iu Gayatri that is called virat and svarat respectively. A vivid and 
elaborate description of this is given in the seventeenth patala from 
second to fourth sutras and in Piñgala the same is given in the third 
chapter in sūtra fiftynine and sixty. 


The colour and deity of the metres have been referred to both in 
Pratišakhya and in Pihgala. Seven deities of seven metres are men- 
tioned in some of the verses of the Rgveda.* Specially virat metre 
is mentioned there and its deity is Mitravaruga. There is no mention 
of Pahkti. But as that metre is one of the seven metres, so Saunaka 
has mentioned the means to ascertain the deity of the said metre. 
He says “satrvasavi’’, i.e., the deity of that metre is Vasudeva. But 
there is no such special sutra in Pibgala. He has given the unifica- 
tion of virát and pankti. So at the time of ascertaining the syllables 
of metre he stated “‘virajo dišab”.° Ten syllabic foot is called Virát 
and it is the other name of Pañkti. Pihgala has not given the deities 
of Aticchanda, etc. but Saunaka mentioned the deity of each of 
these metres. He stated Prajapati as the deity of Aticchanda and 
Vayu of Vicchanda. Brahma and Puruga are the deities of Eka- 
padà and Dvipada respectively. 


Regarding colour of the metres Saunaka has attributed a special 
colour to Patkti. The same colour of all metres is mentioned by 
Saunaka and Pibgala except Jagati. While Pingala assigns gaura 
(white) colour to Jagati, Saunaka assigns it golden. Piñgala does 
not mention the colours of aticchanda, etc. In the Prütisakhya also 
the colours have been noted. As for example, the colour of ati- 
cchanda is $ydma (black), Vicchanda gaura, Dvipada vabhru, 
Ekapada nakula. 


Besides these, there ate some other metres the colours of which 
find mention in the Rkpratisakhya, as for example, Nicrt is the 
colour which is said to be like that of the leaves torn by worms and 


6. Rgveda, 10/130/4-5 
7. Rk Pritifakhya, 17/8 
8. Pingala, 3/5 
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Bhürik is of '*binduhadvarga". The colour of all other metres in all 
other Vedas should be kapila (brown). 


Svaras (accents) and gotras of the metres are also described in 
the Chandahsütra of Piñgala which are not mentioned by the Prdti- 
Sakhya. As there is the influence of the Sdmaveda on Pihgala, he has 
discussed the seven tunes. The tunes are sadja, rsabha, gandhara, 
madhyama, paficama, dhaivata and nigüda. These are seven tunes 
of seven metres, Gotras of seven metres are agnivesya, ká$yapa, 
gautama, dhgirasa, bhargava, kauSika and vasistha respectively. 


If any kind of doubt arises regarding the identification of the 
actual metres one should ascertain it by means of syllables, tunes 


and gotras. Hence these topics have come under the jurisdiction 
of the ChandahSastra. 


Both Saunaka and Pifgala hold almost the identical view in the 
sphere of filling of feet where the required number of syllables falls 
short. One should in that case utter the words by disjoining the 
sandhis. So it is stated by Saunaka in his Rkprátisükhya : 


vyithed ekaksaribhavan padegünegu sampade 
kgaipravarnám$ ca samyogdn vyaveyát sadrsaih svaraih.?* 


—m—s€ 
9. Rk Prštišškhya, 17/22-23 
* Paper read in the 32nd session of the All-India Oriental Conference at 
Ahmedabad, November, 1985, 


MEANS TO AN END 


NARAYAN KUMAR CHATTERJEE 


The manifested world is finite but moving towards infinite 
goal. So human beings are also finite as well as infinite. Infinite 
possibilities lie veiled in man. Spirituality is the foundation to 
fulfil the aspiration of human being for merging into the infinity 
and thereby the cessation of divine dissatisfaction becomes possible. 
What is the meaning of the word ‘spiritual’? The word ‘spiritual? 
denotes mental, or, regarding soul, or, the Brahman. The word is 
often used in denoting the Brahman or, the Absolute. All sorts of 
discussion regarding the Brahman or, the Atman may be expressed 
by the word ‘spiritualism’. Now a question arises,—what is the 
necessity of the discussion on the topic of Atman or, the Brahman ? 
In this context the word ‘religion’ comes into the plane of discus- 
sion since the base of spiritualism is but the quest into the 
religious or spiritual truth. What is meant by religion ?' The root 
‘dhr’ with the affix ‘man’ makes the word ‘dharma’,—that which 
holds or accommodates us that is ‘dharma’, and it is termed in 
English as ‘religion’, With which it holds us? In reply it may be 
said that which seizes us with the Atman or, the life-principle is 
expressed by the term ‘dharma’. Thus itis understood that the 
term ‘dharma’ is very connotative. The synonymous word of 
‘dharma’ is ‘religion’ in English which is mentioned above. But 
the significance of the term ‘dharma’ is not expressed fully by the 
prevalent word ‘religion’. The word ‘religion’ is originated by the 
combinations of the Latin words ‘Re’ and ‘legare’. ‘Re’ means 
‘again’, and ‘legare’ means ‘to join or tie’. And thus we find that 
the word ‘religion’ is etymologically meant, which joins or ties us 
again. Though the term ‘religion’ is not used now-a-days in its 
original connotation. In the Encyclopaedia it is stated that religion 
is—“‘to tie the Individual soul to its real source again, to unite the 
‘little self’ to the 'overself'. Religion is the manifestation of 
divinity already in man. Tt is a system of divine faith and worship. 
It teaches us the psychology of life, the way of ‘living, and building 
our character, which interalia includes self-contro], the formation of 
good habits of thought and action." 

Once we were tied up with the infinite. In course of time the 
connection was severed,  Beginningless nescience or ‘avidya’ is 
the root cause for mistaking the physical body as the Atman. 
Spiritualism or, religious urge helps one to be merged in the 
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Absolute again through a proper channel. A great man once 
uttered,—''religion is but the trying to stay near God"; and 
"perseverence is but the religion, patience is but the deed, persever- 
ence is but the wisdom and patience is but the meditation." Thus 
if it is granted that religion is but an endeavour to stay near God, 
the question arises who the Almighty is. If staying near Him 
is regarded as religion, then it requires a closer scrutiny. Religious 
urge denotes perseverence or, patience. Spiritual ascending is not 
to be gained overnight. Patience, persistence, reverence, satiety, 
etc. are the preconditioned factors towards the goal. There is no 
guarantee for enjoying a prosperous life if one leads a spiritual life 
since everybody must have to forébear the 'prürabdha' or the 
work undertaken, i.e. the predestined fortune. There is no chance 
for avoiding the *prürabdha' except its acceptance. The part of 
the merits and demerits acquired in the previous births which 
is to be enjoyed or, accepted in the present life is called 
‘prarabdha’. The ‘karma’ or, deed which are being done in the 
present life is termed as 'kriyamàna karma' or,the work being 
done or, made. The ‘karma’ which one had done in the previous 
lives is called ‘saficitakarma’ or, ‘stored action’. The 'kriyamüna 
karma’ or, the work being done, are being stored with the stored 
actions of the previous births. We are to endure a part of that 
stored actions in a particular life-span and that is termed as 
*prárabdha'. Penance is but to forebear the 'prürabdha' with 
patience, The sighs and dissatisfactions due to afflictions cannot 
reign on one individual provided those are endured with persever- 
ence. Patience is the only sustenance. From this stage, the way 
to the purification of the mind (citta$uddhi) becomes clear. By 
ascending the 'citta$uddhi stage’, the aspirant becomes fit for 
getting the grace of God who is endowed with six divine perfections 
and attributes (sadai$varyyapürpa) and who is beyond desire. The 
same truth is expressed as the Brahman or, God or, the Supreme 
Atman. All the currents of different rivers merge into the Ocean 
through different channels. The Ocean is the destination of the 
rivers. Similarly, merging of the individual soul into the Absolute is 
the final destination of mankind. Different ways and opinions are 
prescribed by the saints in different periods for ascending the Truth. 
Though the paths are dissimilar,. yet the Truth which is 
indewelling in us and which is known as ‘prana’ or, “elan vital’, is 
eternal and ubiquitous, and without whom we cannot live for 4 
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moment, and that is One and the Absolute. By adoring that perfect 
One through the medium of Nima or, Mantra or, a particular 
process or, by something else, the imperfect human being desires 
to be merged in Him, i.e. the Absolute. This yearning for perfection 
makes one fit for getting the grace of the divine omnipotent reality. 
Therefore, whom the aspirants want by the different ritualistic- 
performances and processes or, modus operandi, is but the life- 
principle or, ‘elan vital’ or, the ‘prina’ which has kept them alive. 
That positive truth is ignored often by the innocent people and 
they are engaged in various sorts of outward customs and processes, 
Those outward customary performances might be the means to an 
end but those are not the end in themselves. But, unfortunately, 
common people are often taken prisoner by the ghost of their own 
creations, i.e. the mere customary performances. Hence, the aspirant 
desirous of emancipation should be prudent regarding these obstacles. 
Now, a question arises. What is the necessity of leading a 
spirituallife ? According to the mythological theory of evolution 
a human being will attain salvation by taking births totally in 
eightyfour 1808 of lives in different forms of species, such as,— 
generated from warm vapour or, sweat ; of the trees or, plants etc. ; 
born from eags (oviparous) and born from the womb (viviparous), 
each in twentyone lacs of births, respectively. If it is enevitable 
that everybody will be emancipated in course of time, then, what 
is the necessity of choosing the strenuous path of spiritual journey ? 
In reply it may be said that without waiting for an unlimited span 
of tine if an individual begins the spiritual journey, he might reach 
the desired goal within a shorter span in accordance with his urge. 
The propounder of the heterodox schools of philosophy, such as, 
the Carvakas etc., do not find any use to lead a spiritual life 
since they do not believe in the life beyond death. The modern 
Communists or, the Materialists also do not subscribe to the theory 
of individual emancipation since they do not accept the theory of 
spiritual uplift. Karl Marx once said that,— “religion is the sigh of 
the oppressed creature, the heart of the heartless world, and the 
soul of the soulless state of affairs, it is the opium of the people." 
Both the believers and the non-believers of the path of religion 
has got the attitudinal difference in their perspectives. Much has 
been told in favour and against of religion and the past and present 
theories of Materialism. In this paper the common arguments of 
both the above mentioned exponents will not be discussed since 
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the mere intellectual legerdemain has not always been accepted as 
the single truth-reckoner. 

A maa of affluence is not happy with his conditions. Once he feels 
that there is a big gap between the enjoyed and the enjoyables. The 
full contentment is, still, beyond his reach. And, hence, he feels that 
what he wants and what he gets is as poles asunder. This sort of dissa- 
tisfaction with worldly pleasures compels the aspirant to roam about 
for obtaining the Truth. And, lastly, the aspirant may obtain the 
path for truth-realization according to his own predestined capacity. 

The flavour of spiritual life may be gained in an ordinary livelihood 
by chance, provided the aspirant is eagerin accordance with his 
yearning. Thus, the person, indifferent to human pursuits, in quest 
of truth,—the infinity, comes in contact with different opinions, 
ways, Scriptural truths, preceptors and saints. Where there is an 
honest quest, there 18 a way also. The success of spiritual quest 
depends on neutrality on worldly affairs on the part of the aspirant 
. to some extent. In the Bhagavad Gita it is stated : ‘‘Senayor ubha- 
yor madhye ratham sthüpaya me’cyuta”’ (I. 21.). The meaning is 
clear, —Arjuna asked his charioteer Lord Krsna, please, “place my 
chariot between the two bands of the warriors." Apparenily, no 
significance is to be guessed in the line mentioned above. But 
Sri Sri Ram Thakur had opined that,—‘‘the main theme of the 
Gità is hidden in the above mentioned line. From the Arbitral 
tribunal or, neutral plane the Gita was originated, and without being 
neutral or, impartial, the purport of the Gita cannot be understood. 
And, as such, they had placed them in the Arbitra] tribunal (or, 
the neutral plane) between the speaker and the listener.” 

The term neutral (nirapekga) is very suggestive and hard to 
conceive. The sarcasm ofthe term neutrality is befitting if one 
takes no part on behalf of either of the two belligerent powers, 
that is, when an aspirant feels equal both in happiness and grief, 
in gain and loss, in success and failure, and even in sensual pleasure 
and restraint. This idea of keeping neutral or, impartial in all 
sorts of livelihood becomes a success if one ascends the long- 
cherished goal in course of spiritual journey by absolute self- 
surrendering. And, ultimately, the Truth reveals to the aspirant. 
It isa superfluity to speak that the truth-reckoning path is revealed 
in accordance with the merit or, virtue of the aspirant, and, then 
begins the actual penance or, endeavour, the last chapter of which: 
depends fully on the grace of the Almighty. 


ARCHETYPE IN THE RGVEDA 


NrrisH BHATTACHARYA 


Arche-type is indeed a phenomenon which exactly signifies 
prototype. The word arche-type comes from Latin arche-typum. 
The same in Greek is a’pyécvmov, The Greek form also signifies 
the original pattern or model from which copies are made. In 
Platonic philosophy we find the word is applied to ideas or forms of 
natural objects held to have been present in the divine mind prior 
to creation and still to exist as cognizable by intellect indepen- 
dently of the reality or the arche-typal form. The poems of the 
Reveda, the earliest specimen of human intellect also deserves 
our attention to see the archetype in its formation. The problem of 
arche-type in modern culture is indeed a burning question to all 
of us for knowing the real traditional heritage, to understand the 
real source of our time. Every great creation particularly related 
to our culture and literature must bow down to the flow of tradi- 
tion. The creation of vedic poems for along time acted as the 
constructor of Indian Culture and literature. So itis badly needed 
to know what is the origin of that force of those hymnic poems. 
In truth, it is the Rgveda that we must have recourse for correct 
notions of the oldest and most genuine forms of the institutions, 
religious and civil of the Indians. I 

The realm of Vedic-literature is in fact very wide ; According to 
eastern scholars Veda consists of two component parts Mantra 
and Brahmana (Cf. Mantrabráhmogay or Vedanimadheyam). The 
first is the hymnic poems and formulas aggregated in the Samhita, 
the second is a collection of rules for the application of the 
maatras, directions for the performance of particular rituals, 
citations of the hymns or detached stanzas, necessary for repeitition 
on the rites, illustrative remarks, and explanatory notes of the origin 
and object of the rite. Sdyana, the pioneer commentator of the vedas 
quoted Yajilaparibhasa of Apastamba in his preface to the commen- 
tary. ‘Tbe name of veda is that of both the Mantra and Bráhmaga.' 
In the Mim&msa we find also that Mantra and Brahmaya are 
the two parts of the Veda. It proves the nearness of the Vedic 
poems to the general people of the period concerned. The culture 
reflected in the Brahmagas undoubtedly is the culture of the 
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common people. By the application of mantras in the rites of the 
Brahmagas contributed much for the generalisation of the poems. 
In the entire vedic literature we not only get the overflow of 
sentiment of the seer poets and exact representation of natural 
phenomenon but also the expression for their needs, a means of 
protest against oppression and corruption, ideals to appeal and to 
demand are found 

After the invention of Harappà and Mahenjodaro it is proved 
that the civilization of the aboriginals and their culture was not very 
far from the culture and civilization of the Aryans. The written 
documents which come to the hands of Scholars are so far docu- 
ments of admixture of both Aryan and non-Aryan Culture. So 
What is stated by the critics of Avesta that “some of the ideas and 
illusions in the yashts are certainly older than the g&thàs or the 
oldest Rigs' is samely true in the sphere of Rgvedic ideas and 
illusions. The poems of the seer poets bear some characteristc 
forns by which we can assume easily the archetype in the 
samhità 

In the earliest stage the poems come to the generation after 
generation by oral tradition, that is why the other name of the 
. Veda was Sruti. However, the compiled written form of the vedas 
took, muchmore time and many variations. Scholars opine also 
that the language of the vedas is the folk language, is the language 
of day to day life. Scholars like D. D. Kosambi, D. H. Eggling and 
others opine that the Vedic language.was also a language of the 
elite. But so far our knowledge is concerned the language of the 
Veda was the coloquial language of the time. In vedic vocabulary 
we find many forms which are still living in the dialects of the rural 
people of India 
^ A unique example of the archetype of vedic vocabulary is given 
by Acharya Sayaya in the: commentary of him on the ‘Nadi Sükta'. 
To protect the unauthoratativeness of the veda he stated that the 
word ‘ganga’ was not the name of a river first. Every thing going 
was at first designated as gangá (gachhatlti gafigà). Like this, 
there are so many words in the Rgveda which are still living in 
colloquial dialect of rural areas in India. For example we may 
take 'átvetà Indra’, disjoining the euphonic combination we get 
atu etá Indra. The meaning of the word ‘atu’ is as given by 
scholars ‘come sharp’. In rural dialect we find the word is used’ 
by a man when he is calling a dog to come sharp (c.f. dy ay tu). 
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` Vocabulary used in the literary compositions or ia oral tradition 
must depend upon speech or the spoken languages. Regarding 
variety of speech and its origin it is stated by Edward Sapir in 
his LANGUAGE that *'Its variability is involuntary and purpose- 
less. Speech is as human activity that varies without assignable 
limit as we pass from social group to social group, because it 
is purely historical heritage of the group, the product of long 
continued social usage. It varies as all creative effort varies”. 
Thus, if we accept the view of sapir we should acknowledge it 
that the Rgveda even it maintained strictly the process of accentua- 
tion and eight process of reading the language of the Rgveda also 
admitted varieties. Not only the variety of content but also, the 
variety of metre shows 8 gradual development of the language 
progressive in nature. However, the Scholars used to support that 
between oral and written language ofthe Rgveda there are some 
differences. We may cite Wilson's view regarding this ‘This is the 
more remarkable, as there can be little doubt that the hymns were 
taught, originally, and that the knowledge of them was perpetuated 
by the same of tuition. This is sufficiently apparent from their 
construction : they abound with elliptical phrases; with general 
epithets, of which the application is far from obvious until 
explained, with brief comparisons, which can not be appreciated 
without such additional details as a living teacher might be expected 
to supply ; and with all those blanks and difficulties which readers 
of the written text of the vedas still unintelligible, in many passages 
without the assistance of the scholiast, and which he is alone unable 
to fill up by the greater ofless fidelity with which the traditional 
explanation of the first viva-voce interpreters, or, perhaps, of the 
author of the hymns themselves, have come down to this time." 
The two most popular commentators Yàska and Säyaņa expressed 
in their commentary only the impressions of their own ages. ' More 
scientifically Yaska tried his best to identify the real meaning of the 
vedic verses. But so far our knowledge is concerned they had not 
given attention to maintain the archetypal forms of words, available 
in the rural areas of their time. , The rural dialects in comparison 
to urban Colloquial are much more unvariable and contact and 
these are what we need to identify the archetype of the vedic 
vocabulary. 


It has been acknowledged by the critics of the Avesta that 'some 
ofthe ideas and illusions in the yashts are certainly older than the 
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gathas or the Rigs’. Not only in the sphere of Avesta but also in 
the sphere of vedic poems the view is just and reasonable. Parti- 
cularly in respect of vedic culture we may say so. If we accept the 
view that Aryans are not the original inhabitants of India, they 
were ousiders, we must accept then, that their culture what is 
reflected in the hymnic poems of the Rgveda is not completely of 
their own, but it shares major portion of the culture of original 
inhabitants of India. 

The early compositions of the Rgveda are not philosophical but 
these are almost totally obsessed with the problems of physical 
survival. The Brahmaya texts of the latter period reflects transfor- 
mation of the literature and also reflects a complete picture of vedic 
ritual culture. The period of the Brühmanas, according to Eggling' 
'source of information regarding one of the most important periods 
in the social and mental development of India’. In our opinion the 
ritual culture of the Brahmana period reflects the admixture of 
strangers and original inhabitants of India. The archetypal from 
of culture is more clear in the bráhmana texts in comparison to the 
Rgveda. In the Brahmaga literature in connection with the rituals 
we find some myths. Myths practically record what man like to 
think about his past. Mythos is explained as an utterance often a 
tale recited in an association with religious ceremony. The myth 
indeed involved archetypal characters, themes and symbols. Accor- 
ding to Romila Thapar ‘Myth is at one level a straightforward story, 
a narrative : at another level it reflects the integrating values around 
which societies are organised. It codifies belief, safeguards mora- 
lity, vouches for the efficiency of the ritual and provides social 
norms’. The entire Rgveda is based on the myths where rationalisa- 
tion is found in myth-making. These myths are very much significant 
for understanding the significance of nature and culture and also 
their archetypal from. As for example we may take the Yama yami 
hymn. Yama, the god of Death and yami, both of the family of 
Vivasvat who are both the deities and seers of the hymn. Sfyana 
explained the mantra of the hymn thus. 'May Prajapati bestow 
offspring for the sake of thee becoming the father 018 sonto be 
born to us', Prajüpati is taken here as the king of the whole world. 
From Sáyaga's explanation we take it as a myth, but it reflects an 
archetypal from of social custom. In the earliest stage of Aryan 
social life here, in India probably for their nomadic character it was 
common practice to their society to have a marital relation with 
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the brother and sister. However, at the time of composition and 
compilation of this sükta it became illicit and so, yama disagrees 
even being requested by his sister again and again. This sukta ' 
become an archetype of the ‘Bhaydduj’ or ‘Bhr&tridv)tiyaé’, an Indian 
festival related to brother and sister. The Yajus, the Atharvan, 
Brāhmaņas and the Upanigads were composed in the land of the 
Kurus and Püfchalas. These Kurus and Püüchalas coincide the 
major portion of Western uttarpradesh almost the whole of 
Hariyana and the neighbouring parts of the Punjab. From an 
intensive survey of the culture and languages of the general people 
of the said area we perhaps can get so many archetypal forms which 
are reflected in those texts. 

Yàska in his Nirukia also expresses his doubt of knowing the 
meaning of mantras in artificial ways. According to him the vedic 
learning which is recited aloud as a mechanical prayer is like a 
dry fuelina place without fire which never blazes into a fiame. 
Yüska tried his best in his Nirukta to explain 513 words of which 
215 from the Rgveda in the scientific way of etymology. In fact his 
Nirukta is the first layout of a mammoth task of understanding the 
real meaning of vedic poems. In this connection we should notice 
that there are so many vocables which were obsolete in the days of 
Yüska. So, in our days if we intend to understand the real meaning 
of vedas we should know the archetypal forms in every respect. 
Romila Thapar, a renowned historian expresses he: view regarding 
myth in “Early Indian Historical Tradition’ thus, ‘Myths have a 
widely overarching relationship to all aspects of society and each 
major myth could be the subject of an expansive analysis'. This is 
true not only in case of myths büt also in case of archetypes. 
Archetype Is to reflect the flow of tradition in language, in 
literature, in social, political and economic form. 


MORPHOPHONEMIC ALTERATIONS IN 
PÁNINT'S SIVA-SUTRAS 
SATYA RANJAN BANERJEE 


The Siva-sütras are those sütras which are generally found at 
the beginning of the Astddhydyi of Panini. These sütras are derived, 
as the legend goes, from Siva who, after his dance (tdudava-nrtya) 
in the deva-sabhá, beat his drum fourteen times and got the sütras. 
As Panini has got them from Siva, they are known as Siva-sütras. 


The Siva-sütras are fourteen in number and they are enumerated 
below : 


Hrs "Li १ il aiunuli 
HAKURI rik u2i 

g er € i3 eonu3il 
ऐओऔच्‌॥४॥ du c u4 n 

RIJE H ५ M ha-ya-va-ra-f ú 5 u 

ल-णू H ६ H la-n ॥ 6 1! 

BAST ॥ I fífa-ma-Ra-na-na-m ॥ 7 ॥ 
FAA ॥८॥ Jha-bha-ñ n 8 ú | 
घऱ्ह-प-ष्‌ || & H gha-dha-dha-s ॥ 9 ॥ 
ज-ब-ग-ड-द-्श्‌ ॥ १० ॥ ja-ba-ga-da-da-§ ॥101 
ख-फ-छु-ठ-थ-च-र-त-्व्‌ || १५॥ Kha-pha-cha-tha-tha-ca-ta-ta-y W 111 
FAA H १२ H ka-pa-y ॥ 121 

WHEAT ॥ १३ UI Sa-ga-sa-r i 13 ti 

E || १४ || ha-l ॥ 14 || 


The necessity of the Siva-sütras lies in the fact that they are 
required for the formation of the sütras of Panini. They are 
used in his grammar for the purpose of metalanguage or technical 
terms. For example, ac means all the vowel sounds and kal means 
all the consonantal sounds, The long vowels are included by the 
sūtra anudit sayarnasya capratyayah (1.1.69). The guna and vrddhi 
are also formed by these Siva-sütras. By the two aphorisms aden 
gunah and vrddhir ddaic—all the guna vowels (a, e, o) and vrddhi 
vowels (d, di and du) are included. Similarly this system is to be 
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followed in all other cases of Pagini’s metalanguage as found in 
his Astadhyayi, 

Panini’s Siva-sütras are the basis of the morphophonemic 
alterations of his grammatical system. Each technical term 
(pratyáhára), a system of metalanguage, has indications of how the 
mechanism of alterations of sounds is operated. Of the whole 
process of mechanism, only two cases of morphophonemic altera- 
tions are described here for illustration: one for the vowel a 
and the other for the use of two ha-karas. “ 

Before taking up these two problems, let us analyse linguistically 
the arrangement of the Siva-sütras. ~ 


I. Vowels 


It is observed that in the Siva-sütras Panini has first described 
the vowels (from 1 to 4 sütras) and then the consonants (from 5 to 
14 sütras). The classification is, perhaps, based on the conceptions 
of sounds which have no obstruction or contact, or which have 
contact or obstruction in the mouth. The vowels have no contact 
or obstruction in the mouth and therefore are enumerated first, 
whereas, the consonants have contacts or obstructions in the mouth 
and therefore are described after the vowels. In the vowels again 
first the simple vowels (a, i, u, r, |) and then the diphthongs 
(e, di, o, du) ace enumerated. Among the simple vowels again 
first he has described the velar (=a), then palatal (=i) and then 
labial (=u) following their places of articulation, beginning from 
the velar down to the labial, and they are arranged in accordance 
with the conception of the front and back vowels 

[n the Siva-sütras Panini has not mentioned the long vowels 
(=á, i, à, P, D corresponding to their simple short vowels, the 
reason being that in the body of his Astadhydyi there is a sütra— 
anudit savarnasya cápratyayah (Pā. 1.1.69) which simply means 
that the sounds (or vowels) which are homogeneous by belonging to 
the same place of articulation ‘and the effort are to be included 
though not mentioned in the Siva-sütras. Soin the sūtra aiun 
a stands for both short a and long ८, so also i for both short i 
and long i, and also ४ for short u and long प्र. 

. Then come the sonants r { which also include both long 
and short. They are called sonants because they are consonants 
turned into vowels. Of the sonants the cerebral r comes first, 
then the dental { again in accordance with their places of utterance, 
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Next come the diphthongs. Among the diphthongs the gunated 
vowels e, o (which were originally clear diphthongs ai and au) 
come first and then the diphthongs in lengthened grade (di and du) 
The reason that the e and o vowels precede the दा and au vowels is | 
because of the fact that the less open (vivrta) comes first and then 
the more open - 

II. Consonants 


After describing the vowels, Päņini has given the consonants. 
Among the consonants the semi-vowels (Nos. 5-6) come first, because 
they are between the consonants and the vowels, and .they are 
also arranged in accordance with their place of utterance corres- 
ponding to the front and back vowels. 

Then come the nasals (No. 7). Though the nasals are voiced 
souads, they are devoid of aspiration and non-aspiration question, 
and asa result, they are described first before the plosives (or 
mutes) And of the mutes first the voiced aspirates (Nos. 8-9) 
and then the voiced unaspirates (No. 10), then the voiceless 
aspirates (No. 11) and unaspirases (Nos. 11-12). Last come the 
spirants (Nos. 13-14) which have partial contacts in the mouth. 
In spirants again, the sibilants are also arranged in accordance 
with the place of utterance: first palatal, then celebral and lastly 
dental. The aspiration A comes last. Of the two 778 again one 
is voiceless and the other is voiced. | 

Among the consonant sounds the voiced sounds are described 
first, because the prominence is given by Pinini in accordance 
with the obstruction of the outgoing breath in the larynx. The 
ghosa sounds (ie. voiced) are those where the obstruction of the 
outgoing breath in the larynx is not narrowed down by the glottis, 
whereas in the aghoya (i.e. voiceless), the obstruction of the outgoing 
breath in the larynx is narrowed down by the glottis. The result of 
_ these two processes lies in the fact that after the voiced sound, the 
consonanta? quality* of the voiced can be elided, whereas in other 
cases in the aghosa, this is not prominent. That is why in MIA 
we see that the voiceless sounds are changed into the voiced one 
and then the voiced quality is lost in Prakrit in particular; e.g., 
Skt. kaka > kaga > kia, eka > ega > ea and of the voiced and voice-. 


less sounds the aspirates come first and then the unaspirates which 
take less breath 


So the Siva-siitras can be arranged in accordance with the 
preseat system of the science of language in the following manner. 
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After discussing linguistically the nature of the arrangement of 
the Siva-sütras, let us consider the two problems indicated before. 


III. 15 अ samvrta or vivrta in the Siva-sütras ? 


One thing is to be observed in these four Siva-sütras that Panini 
has arranged the vowels (perhaps following the traditional system 
of Sanskrit alphabet) in accordance with the necessity of the vowels 
to be used in the system of ablaut or vowel gradation (guna, 
yrddhi and samprasárana). The i,u, r { are normally taken as the 
radical vowels which are normally in the weak grade of'the ablaut 
system, and then corresponding gunated forms e and o (aden gunah) 
come next in order and then the lengthened grade ài and ¿u (vrddhir 
Gdaic). With regard to a, Panini has mentioned it first perhaps, 
because the place of utterance of a is velar which precedes the 
palatals and naturally a is separated from the other two gunated 
vowels. Below is shown the arrangement of the vowels in accordance 
with the system of the ablaut or vowel gradation : 


Series Normal/strong lengthened weak grade ig yanah 
grade grade 
guna vrddhi secondary accentless samprasdra 
(aden gunah) (vrddhir Gddic) accent nam 
a-series a 8 i(<*a) — 
e (ay) 81 (ay) I j < y 
o (av) āu (av) ü u v 
ar ar ir (ir) r r 
ur (ür) 
al äl — I ] 
an an in (*on) a(<*n) n 
am am im (<*9m) a(«*m) m 
á-series à — a, i (<<* ७) — 
ai (ay) em 1, e, (ay) i y 
au àv) — ü, o, (av) u v 


Although the traditional grammarians might think that @ atthe 
beginning of the sütra as well as at the beginning of the book 
Astadhyayi is used for the sake of auspiciousness and for the 
uninterrupted ending of the book, the linguistic attitude seems 
to be different. It is here a problem is raised as to the sound 
value of “a' mentioned first in the Siva-sütra. It is generally 
known that ‘a’ and *@ are fundamental vowels, and ‘a’ is the short 
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form of ‘a’. But it appears from the sütras of Panini that perhaps 
at the time of Panini ‘a’ became a mixed vowel. If then, what is 
the sound value of this ‘a’? Does Panini recognize, in any way, 
any other ‘a’? The following analysis might help us to get the 
answer of this question. 

So far as the orthographic representation of the Sanskrit sound 
a is concerned, we have only one ‘a’ which is normally believed 
to be as short ‘a’ जॉ (=A) which is similar to the English pronuncia- 
tion of u in but (= bat) and whose lengthened form is long a. But 
in the last sitra—a a iti (VIII.4.68), Panini has mentioned another 
‘a’. It may be believed then that Panini has meant two ‘a’s used 
in Sanskrit language, at least, current in his time, of which one 
might be a dialectal form. And what is the nature of that ‘a’? The 
commentators of Panini have helped us in this respect. 

The commentators say that one ‘a’ is samyrta, i.e., what we term 
as ‘close’, pronounced as a short d perhaps with rounded lips ( =o). 
These two ‘a’s, according to Payini, are not homogeneous (i.e. not 
belonging to the same class). The application of these two ‘a’s is 
found in the chapter of Sandhi and morphology. We have a regular 
sandhi between a+a or a+d etc. by the aphorism akah savarne 
dirghah (VI.1.101) as these two a’s are homogeneous, i.e., their place 
of utterance and the effort of articulation are the same, so we get 
the sandhi with the words deva+dlaya as devdlaya (pnakrlyá- 
daéayüm tu vivrtam eva). But if the two a's are not homogeneous, 
then we cannot have a sandhi, because there cannot be any 
homogeneity between these two sounds—one being samvrta and the 
other vivrta. So where can we find this samvrta (= close) ‘a’ ? 

We know that the vocatives of a word ending in ‘a’ cannot have 
any Sandhi with ‘a’ vowel following it, e.g ; in the sentence ehi Krsna 
atra güus carati, we cannot have any sandhi of the final a of Krsna 
with the following atra (cf. pluta-pragrhyà acl nityam VI.1.125), as 
it is plüta. In fact, this prohibition of Sandhi may be due to the fact 
that the final ‘a’ of Krsna in the vocative is a close one (samvrta). 
It is possible that when a word ends in ‘a’ in a vocative, then 
` that ‘a’ at the end could be a samyrta one (i.e. the position of lips 
is a round-shaped one as represented by the phonetic symbol o). 
Normally the vowels in the vocative case are supposed to be 
pluta (diirahvdne ca gdne ca rodane ca pluto matah) and if the 
pronunciation is pluta, i.e. if a in a vocative sg. is vivrta, then the 
pronunciation will be long Arsea3, as if, it is plural. And it will 
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create a confusion as to its number. Hence the prohibition of 
Sandhi. That visarga is elided in the vocative sg. after the a-base is 
also significant in this case. 

That there is no Sandhi with yajfüla ३ am न yajfílam, Avestan 
yasnam instead of “yajfidm is another case where we can trace the 
existence of samyrta a. Thea of -am (IE* m before vowels, e.g., 
IE*om = Skt. -am, Av. -am, OP. -am, and m after consonants) 
might be different from the final a of yajfia. So also bhara * anti 
Skt. bharanti, Av. baranti instead of *bharünti (cf. IB unaccented 

-Ynti added to a thematic vowel and IE accented ént? added to a 
non-thematic vowel). The fact that Sanskrit a before 7 or m often 
corresponds to Avestan a, (e.g., Skt. zpamam = Av. upamam] upamam, 
Skt. santi= Av. hanti, Skt. avindan= Av. vindam) may indicate 
that the Sanskrit a in those cases might be different from the 
standard a or d where Sandhi is possible. I believe that the existence 
of this kind of samrfta a could be traced in those cases where 
Panini has the sütra ato guge (VI.1.97) which simply means : 


*When- an a (probably the short à), when not final in a pada, 
. is followed by a guna vowel (here it is a), then the result is the ` 
single substitute of both the a’s (ie., the preceding and the 
subsequent a) ; in other words, they both coalesce, and as a result 
the sütra akah savarne dirghah (VY.1.101) is not applicable there. 


To trace back the history of this short close 4(=9), one can 
say that Sanskrit might have inherited this close (samvrta) a from 
Indo-Iranian 9 as it is represented in the Avestan (cf. also Skt, 
f= Av, ara). And before it is established in Sanskrit, it is lost even 
in the early stage of the Vedic language. Though this phenomenon 
was known to Panini, he did not record them in the Siva-sütra 
in order to avoid the complication of Sanskrit alphabet, or the 
Sanskrit alphabet अ might: have represented both samyrta and 
vivrta vowel. 


IV. Two h’s in the Siva-siitras 


With regard to the two h’s in the Siva-sütra, the Sanskrit 
grammarians have defended Panini by quoting a couplet which runs 
as follows : 

n ha-karo dvir upàtto' yam ati Salyapi váfichatà | 
arhenadhuksad ityetad dvayam siddham bhavisyati || 

The application of the two A's, as given in the Siva-siitra, is, 


24 JOURNAL OF THE DEPARTMENT OF SANSKRIT 


therefore, found for twofold grammatical purposes for the technical 
terms as shown below : 


The first h for | The second h for 
at, aś, has, in val, ral, jhal, 881 

(1) at-arhega (by at ku-pvan- (I) valesvapihi (ardha-dhátu- 
num vyavdye'pi VIII. 4.2.) kasyed valadeh VII. 2.35) 

(2) a$edevàh + hasanti= deva (2) ral=snihitya/snehitva (ralo 
hasanti (by bho-bhago-agho- vyupadhad halddeh samégca 
apurvasya yo’ $i VIII. 3.17) L. 2.26) 

(3) ha$-devah + hasati = devo (3) jhal 2 adagdharm ( jhalo jha- 
hasati (hast ca VI. 1.114.) li VIII. 2.26) 

(4) in=lilthidhve/lilikidhve (4) $al-aliksat (šala ig upadhad 
(vibhagetah VIII. 3. 79) anitah ksah HI. 1.45) 


[The cerebral sound is 

optionally substituted for the 
dh of sidhvam and of the 
aorist and the perfect after the 7 
augment if when the stem ends 
in in.] 

where in comes from 

(igah sidhvam hm-litam dho’ 

añgat. VIII. 3.78) 


According to the description of the Sanskrit grammarians A is 
velal (kanthya), voiced (ghosa) and spirant (isman) and it has a 
partial contact (isat-prsta). The history of A says that it has been 
a breathing sound in India, and the evidence of the borrowing of 
the Greek words by the Indians also shows that it was a breathing 
sound, for example, opa = Skt. hord. Gk. “os = Skt. heli-. It is 
remarkable to note that in the TP (ha-kdro ha-caturthegu II. 9) it is 
described as a voiced aspirate together with gh, dh and bh. So 
also in RP (I. 12; XII. 2) and AP (I. 13. That B is a breathing 
sound is also proved by the fact that A is derived from voiced 
aspirates, वव — hita ; han — Jaghàna ; tad-hi — tad-dhi. 

The history of the origin of A also demonstrates this position 
of h asa breathing sound. From the historical point of view, we 
know that h has come from | 


(1) IE palatal voiced aspirate: IE* @h-IIr. Zh—Skt. h, Av š. 
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(2) IE velar and labio-velar voiced aspirates before palatal 
vowels : *gh—Skt. h; *guh—Skt. h. 
(3) Sometimes dental voiced aspirate *dh» Skt. h. 
(4) Labial voiced aspirate bh» Skt, A. 
For examples : 


IE* gh: *eghom> Skt. aham, Av. aztam 
*thansds > Skt. hamsas, cf. Gk. yy'v, Lat. anser. 


IE* gh : *dhrughes>Skt. drühas, cf. Skt. druhyami, Av. druj- 
OHG. triogan. 


"euh: *guhenmi>Skt. hánmi, cf. Gk. devo. 
*euherosz Skt. háras, Gk. 86७05. 
*euheguhóna > Skt. Jaghana (Vedic). : 
It is because of this reason we often get interchanges between 
h and other voiced aspirates, such as, dh and h, and bh and h: 
for example, ¿dha : iha, gdha: gádha, rodhati : rohati, dhita : hita. 
And also bh and h: bharümi : harámi (I bear), gprbhnámi : grhnami, 
grabh : grah, grbh : grha, kakubh : kakuh. 
The sütras of Panini which regulate the changes of # and voiced 
aspirates are as follows : 
h : gh = däder dhator ghah (VIII.2.32), i.e., the gh is substituted for 
h of a root beginning with d before a jhal letter ; 
e.g., dah4 tvá-dagh-t tya= dag - dhyā (<*dagh- dhya), cf. 
Bartholomae's Law (cf. also Pa. jhagas tathor dho’ dhak. 


VIII. 2.40). So also 
druh—drogdhàá, drodhá, - 
muh—mogdhd, modhá, 
snuh—snogdhà, snodha 
snih—snegdha, snedha, 

by và druh-muh-snuh-snihàm (VIIL 2.33). 

h : dh = ko dhah (VIIL2.31), i.e., dh is substituted for A before a 
jhal letter or at the end of a word; e.g, sah—sodhd; 
vah—vodha. 

h:th=dhas thah (VIIL2.35), i.e. the A of ¿his changed into th 
before a jhal latter ; e.g., idam üttha, kimáttha. 


h: dh =naho dhah (VII.2.34), i.e, the ñ of nah is changed into dh 
before a jhal letter ; e.g., nah + tvà > nadh + tvà > naddhvá. 


There is another type of aspirate which is unvoiced aspirate 
as represented by the visarga of Sanskrit. This visarga is 
a voiceless breathing and is used after the vowels, and this is 
represented by Indian alphabet as: (visarga)=h asin English h, 
and this unvoiced aspirate differs from Skt. h. Sanskrit grammarians 
have recognised other two types of unvoiced spriant aspirates 
represented by Jihvamüliya (velar spirant or chest-sound by RP) 
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and the upadhmaniya (= labial spirant), This can be shown in the 
following diagram. 
Sanskrit aspirates 


E 
unvoiced voiced 
. (b) (=f) 
r— l 
visarga jihva- upadh- 
muliya maniya 
unvoiced h 


The Sanskrit: visarga (h) is an ‘unvoiced aspirate and its place of 
utterance is kanthya (velar) cf. a-ku-ha-visarjaniyadnam kanthyah). 

[he Jihvd-müllya is a velar spirant as represented by :k/kh-y ; 
e.g., antahkarana ( = antaykarana). 

The upadhmüniva is a labial spriant as represented by :p/ph=@¢; 


e.g., antahpura ( = antaópura) 
voiced fi 


The voiced h (to be represented by B) is a breathing sound and 
its place of utterance is kantha (velar). 
This phenomenon is also attested by the Bengali language where 


both the aspirates are prevalent. 


the point. 


unvoiced h 
= Sanskrit : (= h) = visarga 
cf. Eng. h as in happy, hat. 


(1) Not in the initial position 
(2) Medially can be used when 


as a part of the unvoiced 
aspirate, as, duhkha 


(3) The unvoiced h can be: 


used only finally in exclama- 

tory and adverbial words ; 

e.g. 

ah» ax ; ih > if ; uh > ud; 
oh > ०४; eh» ef. 


A comparative table will clear 


voiced ñ 
= Sanskrit h. Hindi preserves 
this 0. 


(1) Initially: hoy, hat, hita, 
he, Aukum etc. 

(2) Medially this voiced h can 
be weak, and as a result 
can be elided as in Bengali, 
phalahara > phaláàra > 
phalara 


vadhu > vahü > bau > bau. 


(3) Cannot be used finally, 
unless accompanied by 
vowels. 


(4) Semivowels + h = h is elided 
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Coming back to the original couplet of the Sanskrit verse, 
we can say that except in two cases (at and im), the first A is 
mainly applicable to the visarga sandhi, rather than in other cases. 
I probably assume that this A is a representative of visarga sandhi, 
otherwise known as breathing sound, which undergoes changes in 
sandhi, whereas the other one is a replacement between the voiced 
aspirates and À. 

The various origins of ñ (or rather breathing sound aspirates) 
and their pronunciations have confused us as to the nature of the 
two A’s in Panini’s Siva-sütras. 
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कविंकुलगुद- 
श्रीकालिदासीयस्थछायाकाब्यं 
कुमारसम्भवीयं 


मदनदहतमधिफृत्य । 


~—श्रोसुखमयमुखोपाध्यायः 


श्रुताण्सरोगीतिरपि क्षणेऽस्मिन्‌ हरः प्रसंख्यानपरो बभूव | 
आत्मेश्वराणां नहि जातु विप्राः समाधिभेदप्रभवो भवन्ति 11211 
तपस्त्रिनां यो नियतेन्द्रियाणां तपःफलं मोक्षपदं विधाता | 

सनो मनस्याहितवश्यवृत्तः कस्तस्य हसतु प्रभवेद्‌ हरस्य || छाया |i 
लताशृहद्ठारगतोऽथ नन्दी वामप्रकोष्ठार्पितहेमवेत्रः | 
युखार्पितेकाक्कुलिसंञ्ञयेव मा चापलायेति गणान्‌ व्यनेषीत्‌ ।।२।। 
तस्य प्रभावेन ततो वनान्ते तपोवनाङ्के परिभूय तस्मिन्‌ | 
शरीरचेष्टादिमुदम्ररूपं स्वल्पोऽपि जन्तोर्विरराम शब्दः || छाया dd 
निष्कम्पवृक्ष निभृतद्विरेफ मूकाण्डजं शाल्तमृगप्रचारम्‌ | 
तच्छासनात्‌ काननमेव सव॑ चित्रार्पितारस्भमिवावतस्थे 11311 
योगेश्वरस्य स्थिरनिश्रयस्य सान्निध्ययोगात्‌ परमेश्वरस्य | 

तस्मिन्‌ क्षणे सा विरराज भूयः ससाधिमग्नेव तपोवनश्रीः || छाया | 
ृष्टिप्रपात परिहत्य तस्य कामः पुरःशुक्रसिव प्रयाणे | 

प्रान्तेषु संसक्तनमेरुशाखं ध्यानास्पदं भृततपतेर्विवेश 11911 
अहृश्यमात्मानमुपस्थितं स पश्यंस्तुतोष व्यवधाय कायम्‌ | 

को देवदेवं प्रसहेत वीरः पुरोऽनलः्च ज्वलदर्थिरुप्रम्‌ || छाया || 
स देवदारुद्रुमवेदिकायां शाद,लचर्मव्यवधानवत्याम्‌ | 
असीनसासन्नशरीरपातस्त्रियम्बकं संयमिनं ददश YI 

देवेषु देवाधिकबीय्यं चन्तमतो महादेव इति प्रसिद्वम्‌ | 
अद्यानवद्याङ्गविल्ासशोभं केनापि कामेन तपश्चरन्तम्‌ || छाया |। 
पय्य छुबन्धस्थिरपूर्व कायमृज्वायतं सन्नमितोभयांसम्‌ | 
उत्तानपाणिहयस न्निवेशात्‌ प्रफुष्राजीवमिवाङ्कसध्ये 11811 


सुखमयमुखेपाध्यायः : कुमारसम्भवीयम्‌ 
वीरासनप्रायमभीष्टमाहुय दासनं ध्यानवतां मुनीनाम्‌ । 
तं ध्यानवीराम्रसर वरेण्यं तेनेव वीरासनगाढ्बन्धम्‌ || छाया l! 
भुजङ्गमोन्नद्वजटाकलापं कणांवसक्तद्विगुणाक्षसुत्रम्‌ | 
कण्ठम्रभासङ्कविशेषनीलां कृष्णत्वचं प्रन्थिमतीं दघानम्‌ Uli 
यो नीलकण्ठप्रभवामभिख्यां बभौ च विभून्महिमानुविद्वाम्‌ | 
भास्वन्महाभस्मसिताङ्गराग तमेन योगेश्वरयोग्यसज्ञम्‌।। छाया || 
किस्चित्प्रकाशास्तिमितोद्धतार भू विक्रियायां विरतप्रसङ्गः | 
नेत्रे रविस्पन्दितपक्ष्ममालेले क्यीकृतघ्ाणमधोमयूखेः ।।८।। 
भू भङ्गदुष्मेक्ष्यसुखोऽपि तावद्‌ रोपेण यो भीषणतासुपेति | 
तमेव गाम्भीय्यं विशोषभाजा समाधियोगेन विराजमानम्‌ || छाया || 
अवृष्टिस रम्भमिवाम्बुवाहमपामिवाधारमलुत्तरङ्गम्‌ | 
अन्तश्चराणां मरुतां निरोधान्निवातनिषकम्पसिव प्रदीपम्‌ 1811 


निरुद्वनिःरोषतपःप्रभावसम्निं यथा प्रागनभिञ्वलन्तम्‌ | 

सुद्राभिधानश्च विनापि रोष लोकान्‌ समम्रानभितापयन्तम्‌ || छाया || 
कपालनेत्रान्तरलब्धमाग अर्योतिःप्ररोदैरुदितेः शिरस्तः | 
मृणा्तसूत्राधिकसौकुमार्य्या वालख लक्ष्मी र्लपयन्तमिन्दोः 19911 
आल्ोकनिखन्दमनिन्द्यलेखं निस्न्दयन्तं नयनात्‌ एतीयात्‌ | 
अलोकसामान्यसमाधिमरनं खनेत्रढुलंक्ष्यमिव त्रिनेत्रम्‌ || छाया || 
सनो नवद्वारनिषिद्धवृत्ति हृदि व्यवस्थाप्य समाधिवश्यम्‌ | 

यमक्षरं वेदविदो विढुस्तमात्मानमात्सन्यवल्ोकयन्तम्‌ ।।१९।। 

योगेन योगेश्वरमन्यरूपं शिवस्वरूप समतीत्य शान्तम्‌ | 

जाज्वल्यमानं प्रसरद्भिरन्येस्तेजोभिरापूय्यं जगत्‌ समग्रम्‌ || छाया u 
स्मरस्तथाभृतमयुरमचेत्र' पश्यन्नदूरा्मनसाऽप्यधृष्यम्‌ | 

नालक्षयत्‌ साध्वससन्नहस्तः स्रस्तं शर चापमपि ख्टस्तात्‌ 119211 
ams कामः स निकामभीतः क्षणं विमू ढ़ो न विवेद॒ किश्चित्‌ | 

को रुद्ररोषाञ्ञ विभेतु वीरस्तमम्रतो लङ्गयित प्रवृत्त: || छाया 11 
निर्वाणभूयिष्ठमथास ded सन्धुक्षयन्तीव वपुर्गुणेन | 

अनुप्रयाता बनदेवताभ्यासहृश्यत स्थावरराजकन्या ।।१३।। 
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सा कन्यकापुण्यकुलाधिवासा वामासु वालापि समृद्ठरागा | ` 
शुश्रूषया ततक्षणमिन्दुसौलेः समागता श्रीरिव शोभमाना || छाया || 
अशोकनिभं तर्सितपद्मरागमा कृष्टद्देमद्य्‌ तिकणिकारम्‌ | 
मुक्ताकलापीकृतसिन्धुवार वसन्तपुष्पाभरण वहन्ती 119911 


केशेषु विन्यस्तनवप्रबालं प्रकीण तत्ततूकुसुमोपचारम्‌ | 

कण्ठे च सौभाण्यमये दधाना बाह्वोश्च सम्यग्‌ अथिताम्प्रमाल्यम्‌ | छाया !) 
आवर्जिता कि्चिदिव स्तनाभ्यां वासो वसाना तरुणाक रागम | 
पय्याँप्तपुष्पस्तवकावनम्रा सश्चारिणी पहविनी लतेव ।।१४।। 
ल्ावण्ययोगेन विलोभनीया कान्त्या मनोश्षेश्र विभूषणेः सा | 
आहा्येदोपं दृढ़माक्षिपद्धिर्निसग सोन्दय्यं मिवाधिरूढ़ा || छाया |! 
स्रस्तां नितस्वादवलम्बमाना पुनः पुनः केशरदामकाथ्यीम | 
न्यासीक्तां स्थानविदा स्मरेण मौवी द्वितीयामिव कार्सुकस्स ।।१६।। 
प्रवातनीलोत्पलनिविशेषमधीरविप्रेक्षितमाक्षिपन्ती | 

पदे पदे वाणमिव स्मरस्य निर्वाणलब्धेः प्रतिपक्षभृतम्‌ || छाया 11 
सुगन्धिनिश्वासविद्रृद्धतृषणं विस्बाधरासन्नचर द्विरेफम्‌ | 

प्रतिक्षण सम्भूमलोलहष्टिलीलारविन्देन निवारयन्ती 11911 

ततः सखीभ्यामदुगम्यमाना देवाधिदेवं बहु भावयन्ती | 
शुचिस्मिता रागवशात्‌ क्रमेण तमभ्यगन्छद्‌ द्रुतविक्रमेण || छाया || 
तां वीक्ष्य सर्वावयचानवद्यां रतेरपि हीपदमादधानाम | 

जितेस्द्रिये शूलिनि पुष्पचापः खकाय्य सिद्धिं पुनराशशंसे ।। १८।। 
रूपं तदीयं तदवस्थशोभं विभूषणश्वेव तथाभिरामम्‌ | 

कि हीयते तत्र विज्ञासवल्यां विलोभयेद्‌ यन्नहि देवदेवम्‌ | छाया || 
भविष्यतः पत्युरुमा च शम्भोः समाससाद प्रतिह्वारभूमिम्‌ | 
योगात्‌ स चान्तः परमात्मसंश्ष हृष्टा परं ज्योतिरुपाररास ।।१६।। 

स व्युत्थितोऽभृश्च समाधियोगादश्यागता सा च नगेन्द्रकन्या | 
अन्योऽन्यमभ्यागसयोग्यकालस्तदा विपाकं सहसाऽऽजगास || छाया |! 
ततो भुजङ्गाधिपतेः फणाग्रेरधः कथच्चिद्‌ घृतभूमिभागः | 

शनेः कृतप्राणविमुक्तिरीशः पर्यङ्कबन्धं निविड़ विभेद Ro 
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पुण्ये सुहुत्ते किल चन्द्रमोलेस्तस्मिन्नुमायाश्च समागमो5भूत्‌ | 
चिरानुबन्धः कथमन्यथा स्यात्‌ परस्परस्योपरि रागबन्धः || छाया || 
तस्मै शशंस प्रणिपय नन्दी शुश्रूषया शेलसुतामुपेताम्‌ | 

प्रवेशयामास च भर्त्तुरेनां भू क्षेपमात्रानुसतप्रवेशाम्‌ 112.211 

आरुह्य योगस परामवस्थां योगेश्वरः शान्तमना बभुव | 

तस्मिन्‌ क्षणे स्त्रीकथयापि तावद्‌ मनोऽस्य नातिप्रससाद शम्भोः || छाया || 
तस्याः सखीभ्यां प्रणिपातपूर्वं स्त्रह्तलूनः शिशिरात्ययस्य | 

व्यकीय्य त ह्यम्बकपादमूले पुष्पोच्चयः पछवभङ्गभिन्नः ।।२२।। 
सखीकराभ्यां कुसुमोपहार Wea तत॒क्षणमीश्वराय | 
सरागभक्तिप्रवणश्व चित्तं न्यवेदयत्‌ स व गिरीन्द्रपुत्री | छाया | 
उमापि नीलालकमध्यशोभि retested नवकर्णिकारम्‌ | 

चकार कण च्युतपल्नवेन मूद्ध ना प्रणामं वृषभध्वजाय ।।२३॥। 

तेन प्रणामेन दयाद्रे चेताः सभक्तिपुण्यप्रसरेण देवः | 

उमाभिधायां निजपूरवपत्न्यां तुतोष तस्यां परमाशुतोषः || छाया || 
अनन्यभाजं पतिमाप्युहीति सा तथ्यमेवाभिहिता भवेन | 

न हीश्वरव्याहृतयः कदाचित्‌ पुष्णन्ति लोके विपरीतमर्थम्‌ ।।२४।। 

स वद्धयामास समृद्वयोगस्तपोभिराशीर्व चनेन चेनाम्‌ | 
आत्मानमागामिससागमेन तस्याश्च सम्पूर्ण सनोऽभिलाषम्‌ ॥ छाया ॥| 
कामस्तु वाणावसर प्रतीक्ष्य पतङ्गवद्‌ वहिमुखं विविक्षुः | 

उमासमक्षं KARAT: शरासनज्यां मुहुराममर्श ॥२५॥ 

ज्याकष णनेव मनोहरेण कि क्षोभयिष्यामि ea चित्तम | 

इति स््रचिन्ताविधुरः स कामस्तस्मिन्‌ ged क्षभितोऽवतस्थे || छाया || 
अथोपनिन्ये गिरिशाय गौरी तपस्विने ताम्ररुचा करेण | 

विशोषितां भानुमतो मयूखे॑न्दाकिनीपुष्करबीजमालाम्‌ ।।२६।। 


शुश्रूषया केवलया न वाला प्रेन्नापि तां ध्यानजपस् मालाम्‌ | 

दिदेश दिष्टेयव न वेद सम्मक कि ध्येयवस्तु प्रभुणा विधेयम्‌ छाया |i 
प्रतिप्रह्ठीतुं प्रणयिप्रियत्वात्‌ त्रिलोचनस्तामुपचक्रमे च | 

सम्मोहनं नाम च पुष्पधन्वा धवुष्यमोघं समधत्त वाणम्‌ ।|२। 
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सोऽवेक्ष्य कालावसर॑ शरस्य लोकेषु धीरेष्वपि मोहहेतुः | 

प्रसह्य लोकोत्तरभाजने5स्मिन्‌ सम्मोहसन्धानपरो बभूव ॥ छाया ॥ 
हरस्तु किब्चितपरिजृत्तधे यय श्वन्द्रोदयारम्भ इवाम्बुराशिः | 

उमामुखे बिम्बफलाधरोष्ठे व्यापारयामास विलोचनानि ॥२८। 
निर्मोहचित्तप्रसरो5पि तस्या मनोज्चरूपेण निरुद्धसत्त्वः | - 

तस्मिन्‌ क्षणे प्रेमवशादुमायां कुतूहलेनेब समाकुलो5भृत्‌ || छाया l 
विब्ृण्वती शेलसुतापि भावमड़ : स्फुरद्रालकदम्बकल्पेः | 

साचीकृता चारुतरेण तस्थौ सुखेन पय्य स्तविलोचनेन | wil 
तद्भावभङ्गीप्रभवे विशेष विरोषभावाहितबुद्विरीशाः । 

आरूढ़योगख विभेदशङ्कां summ deer किल लेशतोऽपि || छाया ॥ 
अथेन्द्रियक्षोभमयुग्मनेत्रः पुन वशित्वाद्‌ THA | 

हेतु खचेतोविकृतेदिदक्षर्दिशामुपान्तेपु ससञ्जं दृष्टिम्‌ ॥३०॥ 

सर्व स जानन्नपि भङ्गहेतु साक्षादजानन्निव तत्समाधेः | 

सर्वात्मना रोषवशाद वशिष्ठ; qas नेत्रत्रितयं दिदेश ॥ छाया ॥ 
स दक्षिणापाङ्गनिविष्टमुरष्टि नतांसमाकुख्बितसञ्यपादम्‌ | 

ददश चक्रीकृतचारुचापं प्रहत्तुमभ्युद्यतमात्मयोनिम्‌ 113911 
अभ्यंणमभ्युद्यतपश्चवाणं दृष्टा तथाभुतमभीतरूपम्‌ | 

अमुष्य शिक्षाथसुमारतेश्च विशुद्विरक्षाथ मसौ प्रवृत्त: || छाया || 
तपःपरामश विवृद्धसन्योभू भडुदुष्पेक्ष्यमुखर्थ तस्म | 

ERAT: सहसा तृतीयादक्ष्णः कृशानुः किल निष्पपात ॥३२॥ 
ais: खयोगाभिरिव प्रब्ृद्धतपोभिख्मेः प्रबभूव शम्भोः | 

स एव साक्षाश्नयनात्‌ THAT ऽवालारुणस्तरक्षणमुश्चचार || छाया ॥ 
क्रोध प्रभो संहर संहरेति यावदू गिरःखे मरुताश्चरन्ति | 

तावत्‌ स बह्चिभ वनेत्रजन्मा भस्मावशेषं मदनश्वकार | ३३|| 
जज्वाल वक्षिज्वे लतां पुरोगः पुरोगतञ्चैन तथाधिरूहुम्‌ | 
आरूढ्योगस HUTA: कामं स कामं स्त्रवशं निनाय || छाया || 
तीव्राभिषङ्गम्रभवेण बृत्ति मोहेन संस्तम्भयतेन्द्रियाणाम्‌ | 

अज्ञातभत्त व्यसना मुहूत्त॑ कृतोपकारेव RATA ॥३४॥ 
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सबा मधुर्विद्रुत एब तावद्‌ रतिश्च भुमौ गलिता मृतेव | 
अनङ्गमङ्गन विधाय हीनमहीननामानमसौ चकार || छाया ॥ 
तमाशु विघ्न तपसस्तपस्वी वनस्पति वज्‌ इवावभज्य | 
त्रीसन्निकषं परिहर्तुमिच्छञ्नन्तद घे भूतपतिः enm ।। ३५। 
सरागमन्तह TAT तसामाकृष्य शाम्भुः प्रसभं SRI | 
काले परीक्षार्थमनन्यसक्तं भावं स तखामधिक पुपोष ॥ छाया ॥ | 
शेज्ञात्मजापि पितुरुच्छिरसोऽभिलापं व्यर्थं समथ्य ललितं वपुरात्मनश्च | 
सख्योः समक्षमिति चाधिकजातलञ्ञा शून्या जगाम भवनाभिसुखी 
| कथब्बित्‌ 1३६ 
नष्टेखपि स्त्रविषयेषु तपःफलेषु सा विव्यथे नहि तथा गिरिराजपुत्री | 
प्रमाभिधातविधुरेण यथेन्दुमौलौ संसर्पिणा बलबता हृदयेन 
| __ साध्वी ॥ छाया ॥ 
सपदि मुकुक्षिताक्षी रुद्रसंरम्मभील्या दुहितरमनुकम्प्यामद्रिरादाय दोभ्याम्‌ i 
सुरगज इव विभूत्‌ पद्चिनी दन्तलम्नां प्रतिपथगतिरासीद्‌ | 
वेगढीर्घीकृताङ्ग: 113911 
किमपि किमपि भावं गू इमाधाय वाला हृदयनिद्दितमूलं दूरसंस्थेडपि शम्भो | 
सह शयनसखीभिस्तत्कथातत्पराभिः कथमपि चिरयामाः सा त्रियामा 
निनाय ॥ छाया ॥ 





निद्रापर-नामक- सुप्सि'-विषयक-भ। रतीय-दा्श निक-तत्त्वश्रतिष्ठं 
विव्रूपात्मकम्‌ आधुनिकं 
लघुकाव्यं 


“सुप्ति-महिख्नः स्तोत्रम्‌ 

. --ओदीपक घोषः 
जाअदूदशा सुप्तिदशेति सर्वा द्विधा हि जीवस्थ दशा विभक्ता | 
वेदान्तविद्द[र्श निका वदुन्ति नास्वीकृतं दाशं निकेस्तदन्यैः 1,21 
ज्ञाता तयोः सुप्रिदशेति या च विभज्यते साऽपि पुनः ge | 
स्वप्नेन चेतन्‌ Afad: सुधीभि न ह्यते दाशं निक-प्रमुख्येः (ll 
ga हि सुप्तिसंम मानसी सा प्रेष्ठय-देतोश्चिर-कास्यमाना | 
सदेव cal मधुराङ्कदेशे विश्राम आस्तां मम कामयेञ्हुम [131 
पच्छा यदि स्याद्‌ भवतां कदापि कि-कारणात्‌ सुप्तिरतिप्रिया मे | 
तदा श्रृणु प्रीविभरेण वाचं सङ्कोचवजँ कथयामि सवम्‌ ii 
सुप्स्येकपात्र सरसं पिवामि सुधाद्दयं स्वादु सदा सुगन्धम्‌ | 
भोगः सुधेका छपरा तु योगो भोगेन योगेन सुपूण -पात्रम्‌ IYN 
` स्वप्ने सुभोगो विविधो विचित्रो जामद्दशायामपि दुलेभो यः | 
मुद्रा-च्ययो नास्ति तु किञ्चिदत्र तदर्थं मास्ते न च काययज्ञः 1181 
योगः सुषुप्तौ स हि योगनिद्रा दिवोकसां नित्यमहो प्रसिद्धा ॥ 
अङ्ञान-वस्त्राब्गत-सात्र-जीव आनन्द-सङ्ग लभतेऽनत्र चित्रम्‌ MSN 
किच्वेह किश्बिद्‌ यदि पातुसिच्छेन्‌ मोक्षञ्च. mesa सदेकपात्रे | 
संसार-दुःखात्‌ परिरक्षितुं स्वं विना श्रमं तर्हि स सुप्तिमेतु ॥८॥ 
संसार-दुःखासिविदग्घमूद्धां न मोक्षशास्त्रं शरणं व्रजेत्त | 
आयास-साध्यं न च निश्चितं तत्‌ तस्माद्‌ at याज्यमिद॒च्बिराय 11811 
समाश्रयेत्‌ सुप्ति-सरोबरं स संसारदाहप्रशमाय नूनम्‌ | 
ततो निमञ्जेत्‌ क्रमशः सुषुप्तौ सु बकरे शान्तिहिमे प्रदेश o! 
छान्ताः क्षुधार्ता हतभाग्यदीना नेराश्यभिन्नाः पथि भिक्षुका ये | 
सुप्त्यक्ग-सस्थापित-मस्तकास्ते विन्दन्ति निश्चिन्त-निवृत्ति-शान्तिम्‌ ॥११॥ 
तथेव सुप्तेम घुराङ्कदेशे विश्राम-लाभाय सदाकुलोऽस्मि | 
प्रेष्ठे गृह्ाणेनम येऽविल्ञम्बं मा ahaa at कुह मित्र-सुप्ते १२] 


[ कान्यमिदं १६८४ खूथब्दीय-संस्कृतादवरसोत्सवमुपलक्ष्य कलिकाताविश्वक्यिलय-संस्कृतविभागपक्षत: 
(द्वरमाङ्गा-इल' कक्षे कान्यकारेण पठितम्‌ | ] 


अलंकारप्रयोगसमीक्षा 
-श्रीसीतानाथ sma: 


काव्यसृष्टे; प्रथमावकाशादेव काव्येन सममलंकाराणां कश्चन निगूढः 
सम्बन्धोऽस्तीति परिज्ञायते | आर्याणामृषीणां अल्लानेत्र प्रतिभासमानानि 
बहून्पेव वेदिकसुक्तानि बहवो मण्त्रराशायो वा समलंकृताः परिदृश्यन्ते | दिङ- 
ATAU यथा--- 
“रथीव कशयाश्वां अभिक्षिपन्‌ आविद तान्‌ कृणुते sedi अह | 
दूरात्‌ सिंहस्थ स्तनथा उदीरते यत्‌ पजन्यः कृणुते वष्यं नभः ||” 
“ऋग्वेद: ५-८३-७ || 
उपमालंकृतया भाषया अत्र पजन्यदेवो वण्यते। सूर््यंसुक्तेऽपि दृश्यते-- 
^ “सुर्यो देवीमुषसं रोचमानां मयो न योषामभ्येति पश्चात्‌ |” 
ऋग्वेदः १-११५-२ ll 
अत्र सूय्यस्पोपमानरूपेण मय: अर्थात्‌ मनुष्यः ( gar) तथा उषसः उप- 
मानत्वेन च योषा उपात्तेति अलंकार उपमा | व्यवहारिकजीवने व्यवहता 
भाषेव कवे: प्रतिभास्पृष्ठया सालंकृतया उक्तधा काव्यरूपं fud यथोक्त 
नीलकण्ठदीक्षितेन शिंवलीलाणं वे- 
“यानेव शब्दान्‌ वयमालपामो यानेव चार्थान्‌ बयमुद्ठिखामः | 
तेरेव विन्यासविशेषभव्येः सम्मोह्यन्ते कवयो ज्ञगन्ति” ।।१।१३।। 
` कुतो भवान्‌ समागतः किं वा भवतो नाम इति व्यवहारिक: प्रभ एव कविकुळ- 
हषेण श्रीहषण स्वकृतो नेषधचरिते सालंकृतया भाषया समुपस्थाप्यमानः 
सहृदयह्ृदयाहादमतितरां करोति | तद्यथा- 
“अनायि देशः कतमस्त्वयाद्य वसन्तमुक्तस्त दशां वनस्य | 
त्वदाप्रसकेततया कृतार्था श्रव्यापि नानेन जनेन संज्ञा ERYN 
दूतरूपेण समागतं नलं प्रति दमयन्त्या उक्तिरियम्‌। भवतः समागमेन वयं 
कृतार्था इति लौकिक एवाथः सालंकृतया कविभाषया एवं वण्येते-- . 
“देवधिष्ण्यमिवाराध्यमद्य प्रभृति नो गृहम्‌ | 
युष्मत्पादरजःपातघौतनिःरोषकिल्विषम्‌ 17 RSA! १६० iA 


d 


2N DN 


Ç 
j // Ne 


36 JOURNAL OF THE DEPARTMENT OF SANSKRIT 


विज्ञानदर्श नशास्त्रयोः भाषातः साहिलिकभाषाया एतदेव वेलक्षण्यं यत्‌ 
विज्ञानादिशास्त्रेष्वभिव्यक्तेः ea अपेक्षिता साहित्ये तु अभिन्यक्तरलं- 
कृतता! शास्त्रीयभापातः काव्यभाषाया वैलक्षण्यं प्रतयक्षीकुवं ता कुन्तकेनोक्तम्‌- 
“शब्दाथौ सहितो बक्रकविव्यापारशालिनि | 
बन्धे व्यवस्थितौ काव्यं तद्विदाहादकारिणि ||” वक्रो क्तिजीवितम्‌ १७७ || 
अन्न शोके बक्रशब्दार्थ विशदीक्ुवेतोक्तस्‌--वक्रो यो5सौ शास्त्रादिप्रसिद्ध- 
शब्दार्थापनिबन्धव्यतिरेकी षटप्रकारवक्रताविशिष्टः' | अरूपो भावराशिः 
सालंकारप्रकाशविभृत्या अपरूपतां विधत्ते साहित्ये। प्राचीनेरपि संस्कृता- 
ल॑कारिकेस्तत्त्वमिदं gg समनुभूतम्‌ । अतस्तेभामहोद्‌भटदण्डिप्रभृतिभिः 
काव्ये$लंकाराणां गोरबयुक्तमेव स्थानमुद्घोषितम्‌ | यथा वनिताया बढ्न 
कमनीयसपि अलंकारविरहितं शोभां न जनयति तथा रस्यसपि काव्यमलं- 
कारवियुक्त न सहृदयहृदयाहादनाय प्रभवति। भामहेन यथोक्तम-न 
कान्तमपि Pras विभाति वनित्ताननम्‌? | काव्याल'कारः १११३ ॥ 
अलंकारविरहिता साधारणी उक्तिः area सते कथमपि काव्यपद- 
वाच्यतां न गच्छति | आचायंसाख मते वक्रोक्तियुक्ता भापेव काव्यभाषा | 
सेव च वक्रोक्तिः सवेषामलंकाराणामुत्सभृता | यथा निगदितम्‌ 
Sa सवंत्र वक्रोक्तिरनयाथों विभाव्यताम्‌ | 
ASSL कविना काय्यः कोऽलंकारोऽनया विना ||” भा. SE .२।८४।। 
अलंकारवियुक्तस काव्यत्वखीकरणं तथेव उपहासास्पदं यथा उष्णताविहीन- 
साम्ित्वाभ्युपगम इत्युक्तं पीयूषवषं ण स्वकीये चन्द्रालोकम्रन्थे- 
“अङ्गीकरोति यः काव्यं शब्दार्थावनलंकृती | 
असौ न मन्यते कस्सादनुषणसनलं कृती ||” ११८ || 
एवमेभिराचायेः काव्ये अलंकाराणां नितरामुपयोग उररीकृतः | एषु पुनः 
केचित्‌ भङ्गयन्तरेणापि अलंकाराणां काव्यात्मत्वं नोररीकृतमिति न। काव्ये 
अलंकाराणमेतादशप्राधान्यनिबन्धनमेव काव्यसमी AMAA अलंकारशास्त्र- 
मिति नामकरण जातमिति नः प्रतिभाति | f 
तत्रभवता वामनेन अलंकारशब्दस्य व्यापक्रेड्थंडपि प्रयोगो' विहितः | 
तथाचोक्तं तेन Grease इति ।- अलंकृतिरलंकार इति भावव्युत्पत्त्या 
अलंकारशब्दोऽयं काव्यसौन्दय्यमेव बोधयति | en वामनस्य मते अलंकार- 
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शास्त्रस्य काव्यसौन्दय्यंशास्त्रमित्यर्थोऽपि भवितु युज्यते । अलंक्रियतेऽनेनेति 
करणव्युत्पत्त्या पुनरलंकारशब्दः उपमादिषु aaa इत्यपि वामनेनोक्तम्‌ | 'रीति- 
रात्मा काव्यस्य' इति रीयात्सत्ववादिनापि बामनेन काव्ये$लंकाराणामुपयोगः 
सुतरामुररीकृतः | तथाचोक्तं तेन-“काव्यं प्राह्ममलंकारातः | प्राचीने- 
रालंकारिकेः. काव्येऽलंकाराणामुपयोगे सविशेष' स्वीक्रियमाणेडपि काव्येन सह 
तेषामलंकाराणां सम्बन्धो यथाथ तया तेर्नावधारित इति प्रतिभाति। ते हि 
लौकिकालंकारोपमया काव्यालंकाराणां खरूपसवधारयितृ चेष्टितवन्तः | 
मानवदेहलोकिकालंकारयो: सम्बन्धमतिरिच्यापि काव्यालंकारयोः कञ्चन 
सम्बन्धविशेषो भवितुमद तीति न तेः कुत्रापि स्पष्टमुक्तम्‌ । तेषां मते कुन्तल- 
मपसाय्ये कण योयंथा कणिकां संयोजयितुं शक्यते तथा काव्येऽपि अन्ुप्रासो- 
पमादीनामलंकाराणां यथेच्छ ग्रहणं वज्ञे नश्च युज्येते | 
संस्क्रतसाहित्यसमीक्षाशास्त्रेतिहासे ध्वनिकारस्य आविर्भाव एकः स्मरणीयो 
Sur स न केवलं “सत्काव्यतत्वनयवत्मं चिरम्रसुप्तकल्यं मनःसु परि- 
पक्वधियां यदासीत्‌” तदूध्वनितत्त्वं व्याकरोत्‌ परन्तु साहित्यसमीक्षाशास्त्र- 
गतानां गुणदोषालंकारादीनां विविधानां तत्त्वानां यथोपयोगं व्यवस्थापनमपि 
विहितिवान्‌। तद्दशितामेन सरणिमनुसृत्य साहित्यसमीक्षा परां काष्ठां गता | 
ूर्वाचाय्यंकल्पिता अलंकाराणामियं यथेच्छहानोपादानरीतिन लौकिके न बा 
साहिलिके क्षेत्र समीचीना इति ध्वनिक्ृतोऽभिमतम्‌ | लौकिके जगति व्यक्तधौ- 
चित्येन क्रियमाणालंकारयोजना भवति युक्ता । तथाहि तापसानां शरीरे जटा- 
बल्कलमेब अलंकरणं न खर्ण निमितं हाराङ्ुरीयादिकम्‌ , एवमेव काव्यजगत्यपि 
आत्मभूतस्य रसस्य औचिल्यानुसारतः अल्लंकारोपस्थितिः सौमनस्याय जायते | 
लक्षितश्बाप्यत्राभिनवशुप्तेन “तथाहि कटककेयूरादिभिरपि शरीरसमवायिभि- 
श्चेतन आत्मेव तत्तश्चित्तबत्तिविशेषोचित्सूचनात्मंतयालङक्रियते। तथाहि 
शब्रशरीरं कुण्डलाद्युपेतमपि न भातलंकार्येस्याभावात्‌.। यतिरारीरं कटकादि- 
युक्तं हास्यावहं भवत्यलं कार्यस्यानोचित्यात्‌ | न च देहस्य किञ्चिदनौचित्यमिति 
वस्तुत आत्मैवालंकाय्यंः। [ लोचनम्‌ प्र. २०६ ] | 
शिवलीलाणंवे नीलकण्ठदीक्षितेनाण्युक्तम-- 
“अन्योन्यसंसग विशेषर्म्याप्यलंकृतिः प्रत्युत शोचनीया | 
निव्यड्रथसारे कविसूक्तिबन्धे निष्क्रान्तजीवे वपुषीव दत्ता ।।? १।३६।। 
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ध्वनिकारस्य मतेडल्लंकारा न करककुण्डलादिवत्‌ वाद्यिकसंयोज्ञ्यमान- 
प्रसाधनसासग्रीविशेषाः परन्तु काव्यस्यात्मना सहाविच्छेद्यसम्बन्धेन सम्बद्धाः | 


तस्य मते प्रतिभानवतः रससमाहितस्य कवेश्चेतसि सालंकृतेव भाषा स्वस्याभि- 
व्यक्तये व्याकुलीभवति ; वागदेवी खयमेव सालंकृता काव्यभाषा तस्मै उपा- 
यनीकरोति। आदो अथस्योत्पत्तिततः अल्लंकारयोजना इति तु न। तथा 
चोक्त तेन-- 

“रसाक्षिप्ततया यस्य बन्धः शक्‍्यक्रियो भवेत | 

अप्रुथगयदनिवयः सोऽलंकारो ध्वनो मतः ||” ध्वन्यालोकः २।१६ |! 


तथाहि ससाक्षिप्ता अपृथग्यह्ननिवंद्याश्वालंकारा: साथ कतां भजन्ते काव्यस्यो 
त्कर्ष सम्पादयन्ति च । प्रतिभावतः कविचेतसः रससमःधौ यो यद्नोऽपेक्ष्यते 


तेनेव यत्नेन योऽलंकारोऽभिव्यक्तिं समासादयति स॒ एवालंकारो रसमाग 
सार्थकः | तथाच लक्षितं लोचनङ्गता--“रससमवधानेन विभावादिघटना- 
मेव कुव स्तन्नान्तरीयकतया यमासादयति स एवात्रालंकारो रसमाग नान्य: 
( पृ. २३१-३२ ) | , अतः काव्यांकारयोः तादात््यजातीयः कश्चनान्तर एव 
सम्बन्धो ध्वनिक्ृतोऽभिमतो न तु fürs: कश्चित्‌ | 

aRar निराकुब तो व्यक्तिविवेककतुंमं हिमभट्टस्यापि अत्राथं महती 
सम्मतिरस्ति। तथाचोक्तं तेन--“किच्च सौन्दर्यातिरेकनिष्पत्तयेऽथस्य काव्य- 
क्रियारम्भः कवेः न तु अलंकारनिष्पत्तये, तेषां नान्तरीयकतयेव तत्सिद्धेः, 
भ ङ्गिभणितिभेदानामेवालंकारत्वोपगमात्‌ | 


न चालंकारनिष्पत्त्ये रसबन्धोद्यतः कविः | 

यतते ते हि तत्सिद्विनान्तरीयकसिद्ध्यः |) व्यक्तिवि, २७५ 1 
यतः रसस्याङ्ग विभावांद्याः साक्षान्‌ निष्पादकत्वतः। | 

तदूविचित्र्यो क्तिवपुषोऽलंकारास्तु तदाश्रयाः” || व्यक्तिवि. २७६ 1) 


उक्तभ्वापि कुन्तकेन वक्रोक्तिजीवितक्रता--“सालंकारस्य अल॑ंकरणस हितस्य 
सकलस्य 1नरस्तlवयवस्य सतः समुदायस्य काव्यता कविकमंत्वभ्‌ | तेनालं- 


कतस्य काव्यत्वमिति स्थितिः न पुनः काव्यस्यालंकारयोग' इति। [ १।६ 
कारिकाय। FAT: | | 
मुनेभरतश्य मते बीजस्थानीयस्तावद्र्सः | यथोक्तं तेन-- 
“यथा बीजाद्‌ भवेद्‌ इक्षो वृक्षात पुष्पं फलं यथा | 
तथा मूलं रसाः सव sear भावा व्यवस्थिताः || नाट्घशास्त्रन्‌ || 
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अस्यैव रसबीजस्य वृक्षस्थानीयं तावत्‌ काव्यम्‌ । बीजं यथा आत्मनो विकाश- 
वेगवशात्‌ क्रमेण शाखापुष्पफलसमन्विताय gama परिणमति तथेव कबि- 
चेतसि जायमानो रसः खस्येवाभिव्यक्तेदु वारवेगवशतश्छन्दोऽलंकारादिसम- 
न्वितं काव्यरूपं विधत्ते | 

आदिकवेर्वाल्मीकेरादिकाव्यगर्वत्तिरेवात्र प्रमाणम्‌ । सह्चरीहननोदुभूतेन 
वेधुय्येण क्रौच्वस्य शोकः वाल्मीकेः समुचित्तशब्दच्छन्दोग़त्तादिनियण्त्रित्तक्ोक- 
रूपतां प्राप्तः । अलंकारस्य एतादृशी रसाभिन्नता क्रोचेसहोदयेनापि gg 
लक्षिता । यथोक्तं तेन-- | 

“One can ask one-self how an ornament can be 
joined to expression. Externally ? In that case it must 
always remain separate. Internally ? In that case, either 
it does not assist expression and mars it ; or does form 
part of it and is not ornament, but a constitute element 


of expression indistinguishable from the whole."— 
esthetic. ch. IX. P. 113. 


ओयालटारपेटारमहोदयस्य मतेऽपि प्रहणयोग्यो5लंकारः प्राधान्येन काव्य- 
AFA: प्रयोजनभूतो वा | यथोक्त तेन-- 
*Permishible ornment being for the most part struc- 
tural or necessary."—Appreciations ;.style. 
अत्रोदाहरणं दिङ्मात्रम-- 
“कपोले Tara करतलनिरोधेन मृदिता 
निपीतो निःश्वासेरयममृतहृद्योऽधररसः | 
HE: कण्ठे लम्नस्तरल्लयति IS: स्तनतटीं 
प्रियो मन्युर्जातस्तव निरनुरोधे ag बयम्‌ ||” 
अत्र कश्चित्‌ शठो नायकः काञ्चित्‌ खण्डितां नायिकां प्रसादयितुमुद्यतस्तस्याः 
क्रोधं वर्णयति | नायिकायाः क्रोधः तस्मादपि ( नायकादपि) प्रियतरो जातः | 
सं च क्रोधः अपरः प्रिय इव वर्णितः । अत्र चरमे चरणे श्लेषरूपकव्यतिरेका- 
- जंकारा मौलमीष्याविप्रलम्भरसं पोषयन्ति । तथाच लक्षित लोचने-'कर- 
किशल्तयन्यस्तवदना श्वासतान्ताधरा प्रत्ते सानव।ष्पभरनिरुद्धकण्ठी अविच्छिन्न 
„सुदितचश्भत्कुचतटा रोषमपरित्यजन्ती चादूक्तया यावत्‌ प्रसाद्यते तावदीर्षाविप्र- 
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लम्भगतानुभावचवेणावहितचेतस एव वक्त: श्लेषरूपकव्यतिरेकाधा अयत्न- 
निष्पज्ञाश्ववं यितुरपि न रसचवं णाविप्रमादधतीति |? 
--क्षाचनम्‌ ( चोखाम्बाविद्याभवनम्‌ ) d. २३२-३३ | 

उदाइरणान्तर यथा-- 

“निर्वाणभूयिष्ठमथास्य वीय्य॑ सन्धुक्षयन्तीव वपुगु ऐन | 

अनुप्रयाता वनदेवताभिरष्टश्यत स्थावरराजकन्या ।।” कुसार, ३।५२ 
तत्र SRG प्रकृतश्ङ्गाररसस्यानुगुणेव | अलंकाराणां सार्थकताविधौ 
ध्वनिकारोपज्ञा इयं मोलनीतिः यथार्था प्राच्यपाश्चातत्यकाव्यसमीक्षकाणां 
सम्मता च | RN 

एवं मौलनीर्ति समुद्घोष्यापि पुनर्दिंगदर्श नन्यायेन एका समीक्षा विहिता 
ध्वनिकृता | यथोक्त तेन-- 

“Cea तूच्यते येन व्युत्पन्नानां सचेतसाम्‌ | 

बुद्धिरासादितालोका waa व भविष्यति ||” ध्वन्या. 2193 l! 
तथाहि रससमाहितायाः कविकल्पनायाः प्रथमे क्षणे प्रादु वन्तोऽलंकारा 
नूनमेव यथार्थाः। परन्तु अव्यवहितक्षणान्तरेऽपि बुद्विप्राधान्येन केचन 
अलंकारा जायन्ते तेष्वपि रसाक्षिप्तता वतत एव। प्रसङ्ग 5स्मिन्‌ कृष्ण- 
चेतन्यस्य समीक्षांशः समुद्धियते-- 

* Some images seem to emerge from the unconscious, 
along with the first emotional experience. But there are 
others discovered by the probing intellect, touchgd by 
the emotion, and the quality of the poem as basically 
the product of inspiration is not affected adversely in 
the least by the presence of such images if aesthetic 
sensibility has adjudged these suggestions of the poetically 
stirred intellect and accepted them as truly reflecting 
the emotional experience." 

— Sanskrit Poetics. P. 91 
दिग्दशनन्यायेन ध्वनिक्कता विहितेयमल्लंकारप्रयोगसमीक्षा तेषामेव रसस- 
स्भिन्नबुद्धिप्रभवानामलकाराणां स(फल्यवेफल्यविधाविति प्रतिभाति | अथवा 
काव्यसृष्टिमार्ग प्रथमप्रबृत्तानाम्‌ अससासादितप्रतिभापाकार्ना कवीनां. कृते 


आचार्य: : अलंकारप्रयोगसमीक्षा 41 


इति प्रतिभाति | अथवा प्रतिभारहितानामनुकरणग्रवृत्तानां तात्कालिककवी- 
नामबधानविधानाय विहितेयमलकारप्रयोगसमीक्षा ६वनिकृता | यथा लक्षित 
राघवनमहोदयेन--“10 guide such poets, not gifted with Sakti 
enough to possess an innate sense of ‘aucitya’, Ananda- 
vardhana lays down his rules for the employment of 
Alamkara.' 
| —Some Concepts of Alamkara Sastra, P. 68. 
सा च समीक्षा सारतः समुपस्थाप्यते । अलंकारास्तावद द्विविधाः शब्दगता 
अथ गताश्चेति | तत्र शाब्दगतानां केषाश्वनालंकाराणां प्रयोगविधौ कविभिः 
सावधाने भं बितव्यमिति ध्वनिकारस्याशयः | तदयथा यसकसभङ्गशब्दश्लेष- 
सुरजबन्धनादीनां पोनःपुन्येन प्रयोगविधौ कवेर्विभावादिसंग्रहाद्यतिरिक्तो यद्रो 
नियमतः समापतत्पेव पाठकानां चित्तमपि तथाविधवहिरङ्गशय्यायां विभान्त- 
मन्तगेतं रसं समुपलब्ध न प्रभवति। अतस्ताहशा अलंकारा कविना 
वजनीयाः। यथोक्तम्‌ . 
OSS यत्नादेकरूपालुबन्धवान्‌ | 
aada प्रभेदेषु नानुप्रासः प्रकाशकः || ध्वन्या. २१४ || 
ध्वन्यात्मभूते ATL यमकादिनिबन्धनम्‌ | 
शक्तावपि प्रमादित्वं विप्रलम्भे विशेषतः 117 ध्वन्या. २।१५।। 
कारिकायां प्रसादित्वमित्यस्य तात्पर्यं sul एवं लक्षितम--प्रसादित्वमित्यनेन 
एतदू दर्श्यते काकताली गेन कदाचित्‌ कस्यचिदेकस्य यमकादेनिष्पत्तावपि भूम्ना- 
लंकारान्तरवत्‌ रसाङ्गत्वेन निबस्धो न कर्तन्यः' इति || २।१५ कारिका 
TA: ।। 
ततो मगेन्द्रस्य Bega बधाय बध्यस्य शर शरण्यः | 
जाताभिषङ्गो नपतिर्निषङ्गादुख तुमेच्छत्‌ प्रसभोद्ध तारिः || रघु. २।३० 
अत्र प्रथमे चरणे खाभाविकतया समापतित मृगेन्द्रेति यमक न रसविघातकम्‌ | 
परन्तु-- | 
aA मरुत्वान्‌ विकृतः समुद्रो वभौ मरत्वान्विकृतः समुद्रः | 
बभौ मरुत्वान्‌ विकृतः समुद्रो वभौ मरुत्वान्विक्ततः समुद्र: |. 
| Wiz. १०१६ 
6 
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एतादृशं यमकं न जातु खाभाविकतया समापतति | एताहशयमकनिर्माणे 
कवेः gaat नियमेन प्रजायत एव | किश्च एकरूपोञ्नुप्रास एव बज नीय: 
न तु वेचित्र्ययुक्तः | यथा लक्षितं लोचनकृता--'एकरूपं॑ त्वनुवन्धन s 
बिचित्रोञ्नुप्रासो निवद्धमानो न दोषायेत्येकरूपम्रहणम? [ लोचनम्‌, ए. २३० ] | 

इत्थं द्विजेन द्विजराजकान्तिरावेदितो वेदविदां वरेण | 

एनोनिदृत्तन्द्रियवृत्तिरेन जगाद भूयो जगदेकनाथः || रघु. ५२३ 
अत्र SOT अनुप्रासादयः सुप्रथुक्ताः। यह्वा 

दृरादयश्चक्रनिभस्य तन्वी तमालतालीवनराजिनील्ा | 

आभाति वेला लवणाम्बुराशेर्घारानिबद्धेव कलङ्करेखा || रघु. १३।९४।। 
अत्र बनराजेः वणे नायां द्वितीयचरणस्य आध्वनिचतुष्टयं तथा समुद्रस्य वण नायां 
तृतीयचरणे आध्वनिपः्चकञ्च वर्ण नाया samara विदधतः | 

वक्रो क्तिजीवितकारस्य कुन्तकस्याप्यत्र eared समासाद्यते। तथा- 

चोक्त तेन-- ` 

'नातिनिबंन्धविहिता नाप्यपेशल्भूषिता | 

पूवे बृत्तपरित्यागनूतनावत नोञ्ञ्वला 11 २।४ l! 
व्याख्यातश्चेतदेवं वृत्तो--“निबन्धशब्दो5त्र व्यासनितायां बत ते | ` तेन अति- 
निबन्धेन पुनःपुनर [वत नव्यसनितया न Pitre, अप्रयद्भविरचितेत्यर्थः | व्यस- 
नितया प्रयत्नविरचने हि ्रस्तुतौचित्यपरिद्दाणेः वाच्यवाचकयोः परस्परस्पर्धित्व- 
लक्षणसाहि्यविरहः पर्यवस्यति pes qd EI E [नां पुनःपुनर्विरचितानां 
परित्यागेन प्रहाणेन नूतनानामभिनवानां वर्णांनामावते नेन पुनःपुनः परिग्रहेण 
च तदेवमुभाभ्यां प्रकाराभ्यामुञ्ञ्चला भाजिष्णुः” | ( तत्र वृत्ति: ) | 

यमकादीनां प्रयक्रसाध्यानां शब्दालंकाराणां ग्रहणवजेनविधौ पण्डित- 

राजस्य जगन्नाथस्यापि रष्टिसास्यं परिद्टश्यते। तदू यथा--“. . एव त्वप्रत्ययं 
यङम्तानि यछूलुगन्तानि अन्यानि च शाब्दिकप्रियाण्यपि सधुररसे न प्रयुक्षीत | 
एवं व्यङ्ग चवं णातिरिक्तयोजनाविशेषापेक्षानापाततोऽधिकचमत्कारिणोऽनुप्रास- 
प्रबन्धान्‌ यमकादींश्च सम्भवतोऽपि कविने निबध्नीयात्‌ । यतो हि ते रस- 
चर्व णायामन्तभं वन्तः सहृदयहृदय स्वाभिमुखं विदधाना रसपराङसुखं विद्‌- 
धीरन ` `ये तु पुनरक्षिष्टतया अनुन्नतस्कन्धतया च न प्रथग्‌भावनामपेक्षन्ते, किन्तु 
रसंचर्वृणायामेव ससुखं गोचरीकतु' शक्याः, न तेषामनुप्रासादीना त्यागो युक्तः” 
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( रसग. पर. २८३-८४ )। अङ्गिनि aE एव एकरुपानुबन्धवाननुप्रासो 
वर्जनीयः | aga तु शृङ्गारे कवेः कामचारस्य अवकाशो विद्यते | तथा 
चोक घ्रृत्तौ--“अङ्गिनि इत्यनेन अङ्गभूतस्य शृङ्गारस्य एकरूपालुबन्ध्यनुप्रास- 
निबन्धने कामचारमाह ।”--ध्वन्या. २१४ ARE ॥ सामान्येन प्रयुज्य- 
मानोऽयं नियम एतदेव बोधयति सरसयमकादिप्रधाने चित्रकान्यादौ यमका- 
दीनां प्रयोगो न विरुध्यते । यतस्तत्र रसः अङ्गभृतः । एतंदेवाभिपेत्य वृत्ता- 
वुक्तम--“यत्तु रसवन्ति कानिचित्‌ यमकादीनि श्यन्ते तत्र रसादीनामङ्गता, 
यमकादीनान्तु अङ्कितिव” ( २१३ aft) | हश्यते च रघुवंशस्य नवमे सगे 
तथा शिशुपालबधस्य चतुर्थे सग यमकादीनां प्रयोगः | पूत्र बसन्तस्य शोभा 
दशरथस्य मृगया च वणेनीया परत्र च रेवतकपवंतो वर्णनीयः । रसाभासादौ 
पुनः यमकादीनासङ्कत्वं न विरुध्यते इति ध्वनिकारस्य मतम्‌। यथोक्तम्‌-- 
.“रसाभासाङ्गभावस्तु यमकादेनं वार्यते | 
ध्वन्यात्मभूते श्शङ्गारे त्वङ्गता नोपपद्यते ||” 
ध्वन्या. ( AHEM: ) d. २३५ | 
तत्र कारणमेव प्रतिभाति रसाभासादिक तावदनोचिलम्रवर्तितभ | एक- 
प्रकाराणां यमकादीनां प्रयद्वसाष्यानां शब्दालंकाराणां प्रयोगोऽपि अल्ंकारगत- 
मौचित्यमतिक्रामति, यतः ताहृशानामलकाराणां प्रयोगविधौ कविचित्त रस- 
सृष्टिरसपरिवेशनादिरूपात्‌ लक्ष्याद्‌ भवति विच्युतम sd चेतसो 
रससमाहितता स्तिमिता | एवमत्र अलंकार्यमजंकारश्चेत्युभावेब अनोचित्य- 
दोषदुष्टाविति तादृशे रसाभासप्रधाने काव्ये यमकादीनामन्तरङ्गता अनुमता | 
यमकादीनामल्काराणां प्रयोगे सावधानता अवल्ञम्बनीया औचित्यानु- 
सारतः ते प्रयोज्या इति तावद्‌ ध्वनिकारात्‌ Malta काव्यांलंकारक्कता रुद्र- 
टेनापि समभिव्यश्लितमू। यथोक्तम-? 
“दूति यसकशेष' सस्यगालोचयद्धिः | 
सुकविभिऽभियुक्तेवस्तु चोचित्यविद्धिः ।। 
सुविहितपदभङ्ग' सुप्रसिद्धाभिधानम्‌ | N 
qaq विरचनीयं सगंबन्धेघु भूम्ना ।।” काव्यालं. ३५६ ।। 
टीकाकारेण नमिसाधुना रुद्रटस्याशयं परिष्कुव तोक्तम--“तथाच वस्तु विषय- 


भागमात्तोचयद्धिः । यथा कम्मिन्‌ रसे कतव्यं क्व वा -न कर्तव्यम्‌| TN 
CABO 
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यमकश्लेषचित्राणि हि सरसे काव्ये क्रियमाणानि रसखण्डनां gem: | 
विशेषतस्तु श्वङ्खवारकरुणयो: । कवेः किलेतानि शक्तिमात्र पोषयण्ति, न तु 
रसवत्ताम्‌ | यदुक्तमू-- | 
यमकाबुलोमतदितरचक्रादिभिदो हि रसविरोधिन्यः | 
अभिधानमात्रमेतद्‌ गइ _रिकादिम्रवाहो वा || 
प्रयोगस्तु तेषां खण्डकाव्येषु देवतास्तुतिषु रणवण नेषु च” ( निरुक्तकारिका- 
टीका ) | प्राचीनेनाचाय्यंण दण्डिना यद्यपि यमकालंकारस्य बाहुल्येन 
विश्लेषणं विहितं तथापि तस्य काव्योपयोगिताविषये स नासीदकुण्ठचित्तः | 
तथाचोक्तम--“आव्रत्तिमेव संघातगोचरां यसक विदुः | 
तत्तु नेकान्तमधुरमतः पश्चाद्‌ विधास्यते ||” काव्यादश: १।६१।। 
नढप्रेनालंकारिकेण मम्मटेनापि यमके समादरो न विहितः | तदूयथा-- 
“तदेतत्‌ काव्यान्तगंडुभृतमिति नास्य भेदलक्षण कृतम्‌ |” उपमारूपकादिु 
अर्थालंकारेषु यद्वान्तरस्य परिग्रहो नापततीति तादृशा अलंकारा रसस्य परि- 
पोषाय एव जायन्ते इति ध्वन्यालोकक्वृत्तो युक्तिप्रदशे नपूर्व कमेवमुक्तप--“रसा 
चाच्यविशेषे रेवाक्षेप्तव्याः | ` ततप्रकाशकेश्च शब्दैः तत्श्रकाशिनो वाच्यविशेषा 
एव रूपकादयोऽलकाराः” ( पु. २३४ )। तस्मादर्थालकारणां न cg 
यमकादीनामिव | ते चालंकाराः प्रतिभावतः कवेः रससमाहितस्य स्वत एव 
समुदूयन्ति | तथाचोक्तं वृत्तौ--“अलंकारान्तराणि हि निरूप्यमाणदुर्घ- 
टनान्यपि रससम।हितचेतस: प्रतिभावतः कवेरहंपूर्विकया परापतन्ति |” 
ध्वन्या. प्र. २३३-३४ | 
पाश्चायसाहितासमीक्षकेण जे. एस. त्राउन-{]. S. Brown : World 


of Imagery) महोदयेनाप्युक्त{्‌— The more emotions grow 
upon a man, the more his speech; if he makes any 
effort to express his emotion, abounds in figures— 
exclamation, interrogation, anaceluthon, apostrophe, 
hyperbole (yes certainly hyperbole), simile, metaphor. 
His language is what we sometimes euphemistically 
describe as ‘Picturesque’, world of imagency," (Quoted 
‘by K.A. Subrahmanya Iyer in his “Studies in the imagery 
of the Ramayana” JOR, Madras. vol. IIT, pt. 4). 


आचार्य: : अलंकारप्रयोगसमीक्षा ' 45 


प्रयुज्यमानानामर्थालंकाराणां साथ कतासाथ कताविधो. ध्वनिकारस्य 

समीक्षा एवं प्रचलति | काव्यात्मभूतस्य रसस्य अङ्गभावेनेवालंकारः प्रयोक्तव्यो 
न कदाचिदङ्गिभावेन | तथाच रस एव सहृदयचवणायाः केन्द्रविन्दुः स्यात्‌ 
अलंकारस्तु तामेव रसचवणां परिपोषयेत्‌। किश्ब रसानुगुण्यानुसारतः 
अलंकारस्य ग्रहणं तथा परिवजनभ्य भवेत्‌ । अपि च प्रयुक्तस्यालंकारस्य 
अतिशयितः परिपोषो न विधेयः। .यतस्तथात्वे मुख्यभूता रसचर्वणा एव 
भवेद्‌ व्याहता। अन्यच्च प्रयुक्तस्यालंकारस्य परिपोषो जायते चेत्तर्हि तस्यापि 
अङ्गमावेनावस्थापन सम्पादनीयम्‌। सवंमेतदू यथोक्तं ध्वनिक्कता-- 

“विवक्षा तत्परत्वेन नाङ्गित्वेन कदाचन | 

काले च ग्रहणत्यागौ नतिनिव हणे षिता ।।ध्वन्या. 9196 |I 

निव्यू ढावपि चाङ्गत्वे यत्नेन प्रयवेक्षणम्‌ | 

रूपकादेरलंकारवरगस्याङ्गत्वसाधनम्‌ 117 ध्वन्या. 9198 || 
अत्रालकारस्याङ्गत्वेनावस्थानं यथोदाहृतम्‌-- 

“चलापाङ्गां दृष्टिं सशसि बहुशो वेपथुमतीं 

रहस्याख्यायीव स्वनसि Ug कर्णोन्तिकचरः | 

करो व्याधृन्वत्याः पिबसि रतिसर्वस्वमधरं 

चय तत्त्वान्वेषान्‌ मधुकर इतास्त्वं GE कृती QU SER. 9129 H 
अभिज्ञानशकुन्तत्तन[टकस्थ प्रथमेऽङ्के भूमरबाधां निवारयन्ती शकुल्तलां समा- 
लोकयतः साभिलाषस्थ दुष्यन्तस्येयमुक्तिः। अत्र विद्यमानो भुमरस्वभाव- 
वणनरूपः स्वभावोक्तिरलंकारो मूलीभूतस्य सम्भोगश्श्ृङ्गाररसस्योपकारकतया 
अङ्गभावमेव गतः | अत उक्तं ब्त्तो-“अत्र fg भूमरस्वभावो क्तिरलंकारो 
रसानुगुणः इति। आशयश्च लोचने एवं परिष्कृतः--“हे मधुकर । वयमेवं- 
विधाभिलाषचाटुप्रबणा अपि तत्त्वान्वेषणात्‌ Sg: अन्विष्यमाणे हता आयास- 
मात्रपात्रीभूता जाताः । त्वं ay इति निपातेनायत्नसिद्धं तबेब चरिताथत्व- 
मिति शाक्कुन्तल्तां प्रत्यभिलाषिणो इुष्यन्तस्पेयसुक्तिः । तथाहि-कथमेतदीय- 
कटाक्षणोचरा भूयास्म, कथमेषा अस्मदभिप्रायव्यञ्जक रहोवचनमाकर्ण्यात्‌, कथं 
नु हठादनिच्ळन्या अपि परिचुम्बन विधेयास्मेति यदस्माकं मनोराञ्यपदवी- 
मधिशेते तत्तवायद्भसिद्धम्‌। À नीलोतपल्लधिया तदाशङ्काकरीं दृष्टि 
पुनःपुनः स्पृशाति । श्रवणावकाइाप्यन्तत्वाद्च नेत्रयोरत्प्तशङ्कानपगमात्‌ तत्रेव 
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Tea आस्ते) सहजसौकुमायत्रासकातरायाश्व रतिनिधानभूत॑ 
विकसितारविन्दकुवक्तयामोदमधुरमधरं पिवतीति भमरस्वभावोक्तिरतंकार: 
अङ्गतामेव प्रकृतरसस्थोपगतः ।” [ ध्वन्यालोकः प्र. २३७-८] 

. वस्तुतस्तु अत्र भूमरस्य कृतित्वं प्रति प्रथमचरणत्रयगतवाक्यार्था हेतव इति 
वाक्याथहेतुक काव्यलिङ्गम्‌, रहस्याख्यायीवेति क्रियोत्प्रेक्षा ; उक्तविधकार्य- 
त्रपेण भुमरे गुप्तप्रेमिकव्यवहारसमारोपात्‌ समासोक्तिः; उपमानभूतस्य 
भूमरस्थ कृतित्वरूपाधिक्यवणनात्‌ व्यतिरेकश्चेत्येतेषां परस्परनिरपेक्षतया 
संसृष्टिरिति नवीनाः। सा चापि संसृष्टिः प्रक्ृतरसस्थोपकरोतीति enema 
गता | अत उक्तं लोचने--'अन्ये तु भूमरस्वभावे उक्तियस्येति भूमरस्वभा- 
वोक्तिरत्र रूपकव्यतिरेक इत्याहुः | [ध्वन्या, प्र. २३८] परन्तु यदि सः 
अलंकार: अङ्भित्वेन विवक्ष्यते तहिं तस्थ सार्थक्यं परिहीयते | यथोदाहृतम्‌-- 

चक्राभिघातप्रसभाङ्ञयेव चकार यो राहुबधुजनस्य | 
आलिङ्गनोद्दामविलासबच्ध्यं रतोत्सवं चुम्बनमात्रशेषम्‌ |। 


अत्र पर्यायोक्तमलंकारः यतोऽत्र वाच्यं काय्यं तथा गम्यं कारणभ्चेति उभयमेव 
प्राकरणिकम्‌ | तथाच लक्षितं रसगङ्गाधरे--“चक्राभिघातेति प्राचीनपद्य 
राहुशिरश्छेदकारीति व्यड्रथं राहुबधूजनसम्बभ्धि चुम्बनमात्राव शिष्टरतोत्सव- 
निर्मातृत्वेन रूपेण प्रकारान्तरेणाभिधीयते venen विवेचने क्रियमाणे राहु- 
शिरश्ेदकतृत्वरूपो धेः स्वसामानाधिकरणेन ताहृशरूपान्तरेण साक्षादुप'त्तेन 
गम्यत इत्येव पर्यवस्यति” ( रसग. आ. २, भा. २; W: ३४८-४६. ) | | 
अत्र वासुदेवश्रतापल्य विवक्षितत्वात्‌ रसादितात्पर्यस्थ विद्यमानत्वेऽपि पर्या- 
योक्त्यल॑कारस्य प्राधान्यं प्रतिभाति | तथाच लक्षितं लोचने--'वासुदेव- 
प्रतापो ह्यत्र विवक्षितः | स चात्र चारुत्वहेतुतया न चकास्ति, अपि तु पर्यायो- 
TAT ( प्रः २३६ ) | 

मूलभूतस्थ ` रसस्थालुपकारकत्वेऽलंकाराणां नास्त्युपयोगः नास्ति वा 
सार्थकता | प्रसङ्गेऽस्मिन्‌ रायमण्डमहोदयेनाप्युक्तप्‌- Ihe: one truth 
underlying all the rules laid down for the employment 
of figures is that nothing is gained by any use of those 
which do not add to the effect of the thought to which 
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any give expression” (Poetry asa Representative Art) 
कथितश्चापि ध्वनिकृता-- 

“रसभावादितात्पयमाशित्य विनिवेशनम्‌ | 
अलंक्कतीनां सर्वासासलंकारत्वसाधनम |]? 212811 
एवं रसपरत्वेनाङ्गतया च विवक्षितोऽयमलंकारः सर्वथा साथकतामेव धत्त | . 
जेनालंकारिकेण हेमचन्द्रेण स्वकीये काव्यानुशासनम्रन्थेऽस्थ व्यतिरेकदृष्टान्तः 
प्रदर्शित: | 
Se: त्रग्‌दामशोभां जति विरचितामाकुलः केशपाशः 
क्षीवाया qui च ढिगुणतरमिमौ क्रन्दतः पादलम्नौ | 
व्यस्तः कस्पानुबन्धादनवरतमूरो इन्ति हारोऽयसस्याः 
क्रीड़न्याः पीड़येव स्तनभरविनमनमऽ्यभङ्गानपेक्षम्‌? || 
रद्रावलीनाटिकायाः प्रथमेऽङ्के नायक उदयनो नृत्यन्तीं कामपि परिचारिकां 
वर्णयति | अत्र पीड्येवेत्युत्परेक्षालंकारोऽङ्गी तद्नुग्राहकश्चाथ श्लेषः करुणो- 
चितान्‌ विभावाचुभावान्‌ सम्पादयन्‌ बाधकत्वेन भातीति न प्रकृतरसोपकारी? | 
अङ्गत्वेन विवक्षितस्थापि अलंकारस्थ काले ग्रहण यथा-- 
__ “उद्दामोत्कालिकां विपाण्डुरहनि प्रारूधजुम्भां क्षणा- 
दायासं श्वसनोदूगमेरविरलेरातन्वतीमात्मनः | 
अद्योद्यानलतामिमां समदनां नारीमिवान्यां धुवं 
पश्यन्‌ कोपविपाटलद्युति मुखं देव्याः करिष्याम्यहम्‌ ||” 
वासवदत्तापरिशृहीता माध्रवीलता सम्प्रति प्रफुल्लेति तद्दशनाद्‌ द्रेषवशेन 
विपाटलश्युति saq देव्या: करिष्यामीति वत्सराजोक्तिरियं रद्वावलीनाटि- 
काया RAAS) अत्र श्लेषसंकीर्णपमालंकारस्य म्रहणावकाशो भाविन 
ईष्याविप्रलम्भरसस्थ चवंणाभिमुख्यं सम्पादयतीति सार्थको5यमलंकार- 
प्रयोग; | तथाचोक्त लोचने--“अन्नोपमाश्लेष इष्याविप्रलम्भस्थ भाविनो 
मागपरिशोधकत्वेन स्थितश्चर्वणाभिमुख्यं gq अवसरे रसस्य प्रमुखीभाव- 
दशायां पुरःसरायसाणो गृहीतः? ( प्रः २४० ) 1 


नियमस्थास्य वेपरीत्येन अस्राथ कप्रयोगस्थोदाहरणं यथोपन्यस्तं कान्यानु- 
शासने-- . 
“वाताहारतया जगद्विषधर राश्वास्थ निःशेषितं 


_._ ते मस्ताः पुनरभूतोयकंणिकातीव्रत्रतेब ff: | 
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तेऽपि क्रूरचसूरुचमंबसनेनींताः क्षयं ल्लुब्धके- 
दम्भस्थ स्फुरितं विदन्नपि जनो जाल्मो गुणानीहते 117 
भछटकविक्वते भलटशतके we हश्यते । अल्लंकारप्रयोगस्यात्र वेकल्यसधि- 
कृत्य देमचन्द्रेणे वसुक्तप--“अत्र वाताहारत्वं पश्चाद्‌ वाच्यसपि आदादुक्तमित्य- 
तिशयोक्तिरनवसरे गृहीता | तथाहि प्रथमत एव प्रथमपादे हेतूत्मेक्षया यदति- 
शयोक्तेरुपादानं न तत्‌ प्रकृतस्थ दम्भप्रकष प्रभावतिरस्क्रतशुणगणाचुशोचनमयस्थ 
निवदस्थाङ्गतामेति। न हि वाताहारत्वादधिको दम्भस्तोयकणब्रतं नापि 
ततोऽधिकं दम्भनत्वं मृगाजिनबसनसिति” ( काव्याबुशा. पु. २३ ) | 
आदौ गृहीतोऽप्यलंकारः पश्चाद्रसाबुकूलालंकारान्तरानुरोधेन रसानुरोधेन 
बा परित्यक्तः साथ कतामेव भजते | यथोदाहृतं ध्वनिकृता-- 
"qued नवपल्टवेरहमपि राध्ये: प्रियाया गुणे - 
स्त्वामायान्ति शिलीमुखाः स्मरधनुर्सुक्तास्तथा मामपि | 
कान्तापादतलाहतिस्तव मुदे तद्वन्‌समाप्यावयोः 
सर्व तुल्यमशोक | केवलमहं धात्रा सशोकः कृतः |)” 
सीताविरहितस्य रामचन्द्रस्य नितरां पर्याकुितचेतसः अशोकवृक्षमुद्दिश्येय- 
मुक्तिः। अत्र हि प्रथमपादत्रये प्रवृत्तोऽपि शलेषश्वतुर्थचरणे रसोपयोगिव्यति- 
रेकाल्ंकारविवक्षया यज्यमानः प्रकृतस्य विप्रलाभश्ङ्गाररसस्योपकारं करोति | 
अत्र च सशोक इत्यनेन व्यतिरेको विवक्षितः | तस्थ चोपयोग' प्रतिपादयता 
लोचनक्कतोक्तम्‌--“सशोकशब्देन व्यतिरेकमानयता शोकसहभूतानां निवंद- 
चिन्तादीनां व्यभिचारिणां विप्रलम्भपरिपोषकाणामवकारो दत्तः” (प्र २४२) | 
नियमस्थास्थ वेपरीत्येन प्रथुष्तस्थांकारस्य qued यथोदाहृतं कोव्यानु- 
शासने-- 
“आज्ञा शक्रशिखामणिप्रणयिनी शास्त्राणि sarqa 
भक्तिभूतपतो पिनाकिनि पदं लङ्केति दिव्या पुरी | 
उत्पत्ति्ठ हिणान्बये च तदहो Fer वरो ल्लभ्यते 
स्याच्चेदेष न रावणः क्व तु पुनः सर्वत्र सवं गुणाः ।।” 
काव्याचुशा. ए. 99 || 
राजशेखरकृते वालरामायणे प्रथमेऽङ्के जनक प्रति जनकपुरो हितस्य शातानन्द- 
स्योक्तिरियम्‌ | एतादृशस्य प्रयोगस्य असाथक्यमधिक्कय एवसुक्त हेसचन्द्रेण-- 
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“अत्र न रावण इत्यस्मादेव ANT युक्तः | तथाहि रावण इत्येतजजगदाक्रन्द- 
कारित्वाद्यर्थान्तर॑ प्रतिपादयन्‌जनकस्य धर्मवीर प्रलनुभावतां प्रतिपायते। ऐश्वर्य 
पाण्डित्यं परमेशभभक्तिदंशविशेषोऽभिजन इत्येतत्‌ सर्व लोकमपबाधमानस्या 
THIET नार्थ क्रियाकारकमिति तावतोऽर्थस्य तिरस्कारकत्वेनेव रावणचेष्टित॑ 
निर्वाहणीयम्‌। यत्‌त्वन्यदुपात्तं क्व नु पुनरिति तद्‌ यदि ससन्देहत्वेन uem 
अथाश्षेपत्वेन अथापि नेटग्वरो लभ्यते इति अर्थान्तरन्यासत्वेन तथापि प्रकृतस्य 
धर्सवीरस्य न कथ्िन्‌ निर्वाहः ( काव्यानुशा. प्र. २४ ) | 
्रयु्तोऽल्ंकारः परिपोषितश्चेत्‌ मोल रसं विघातयेतर्हि ASAFA न 
परिपोषयितव्यः | यथोदाहृतं ध्वनिकृता. : 
“कोपात्‌ कोमललोलबाह्टुल्ततिकापाशेन बद्धा ZS 
नीत्वा वासनिकेतनं दयितया सायं सखीनां पुरः | 
भृयो नेवमिति स्खलत्कलगिरा संसूच्य दुश्चेष्टितं 
धन्यो हन्यत एव feng तिपरः प्रेयान्‌ सुदत्या हसन्‌ || 
म्होकेडस्मिन्‌ नायिकायाः कोमलो बाहुः लतिकया सहोपमितः। अथाद्‌ बाहौ 
लतिकाया आरोपः कृतः । तेन रूपकमलंकारः | स यदि सम्पूर्णतया प्रयुक्तः 
wre दयितायां व्याधबध्वाः वासनिफेतने पञ्जरस्यारोपणं . स्यात्‌ | तञ्च 
समुचितं न स्यात्‌। यथा लक्षितं लोचने--“बाहुलतिकायाः बन्धनीयपाशत्वेन 
रूपणं यदि निर्वाहयेत्‌ दयिता व्याधबधुः, वासगृहं कारागारपञ्जरादीति पर- 
मनौचित्यं स्यात्‌” ( प्र. २४६-४० ) । अतो$त्राललंकारः सामान्येन प्रयुक्तो न 
नास्य परिपोषो विहितः | | 
अननुकूलतया परिपोषितस्य(ल॑कारस्य वेकल्यं यथोदाहृत हेमचन्द्रेण 
काव्यानुशासने-- 
“सख्बितपक्ष्सकपाट ATA स्वरूपताडेन | 
उदूघाट्य मे प्रेविष्टा ene सा हृदयचौरी ।।” 
प्रयोगस्यास्य वेफल्यमधिकृत्य हेसचन्द्रेणोक्तम“अत्र नयनद्वारमित्येतावदेव 
सुन्दरं ARE नत्वन्यद्‌ रूपणमिति’ । ध्वन्यालोकस्य ठतीयोद्योतेऽपि 
SIH इदमुदाह्ृतम्‌। तत्र चतुर्थचरणन्तु एवम-“हृदयग्रइ मे 
नृपतनूजा’ | 
परिपोषितोऽपि अलंकारो यदि अङ्कस्वेन समावेश्यते उपकरोति चाङ्गं 
7 
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रसं तहि सोऽलंकारः सार्थकता भजते। यथोदाहृतं ध्वनिङ्गता मेघदूतगतं 
पद्यमेकम्‌--- 
श्यामाखङ्ग चकितहरिणीप्रेक्षणे दृष्टिपात 
वक्तच्छायां शशिनि शिखिनां वह भारेषु केशान्‌ | 
उत्पश्यासि प्रतनुषु नदीवीचिषु भुविलासान्‌ 
हन्तेकस्मिन्‌ क्वचिदपि न ते चण्डि | सादृश्यमस्ति || उत्तरमेघ. ४३ 
अत्र षरिपुष्टतया प्रयुक्त उत्प्रेक्षालंकारः। स चाङ्गभावेनेव निवेशित इति 
मौलं विप्रलम्भश्वङ्गाररसं सातिशयं पुष्णाति। यथोक्तं लोचनकृता--“अत्र 
हयत्परेक्षायास्तद्भावाध्यारोपरूपाया अनुप्राणकं सादृश्यं यथोपक्रान्तं तथा निर्वा- 
हितमपि विप्रलस्भरसपोषकमेव जातम?? ( प्र. २४८ ) | 
वेफल्यस्थोदाहरणं यथा प्रदत्तं हेमचन्द्रेण-- 
‘aaa हसितवत्‌ साकूतमाकेकर 
व्यावृत्तं प्रसरत्प्रसादि सुकुलं सप्रेम कम्प्रं स्थिरम | C 
उद्भू Fagard विकचं मज्जततरङ्गोत्तर 
चक्षुः साश्च च वर्तते रसबश[देकेकसन्यक्रियम्‌ 117 
(अत्र रावणस्थ रगबिंशतौ बेचित्र्येण खभावोक्तिनिर्वाहितापि रसस्थाडुत्वेन न 
योजितेतिः । इयमेव समासतः ध्वनिकारप्रदर्शिता अल्ल॑ंकारप्रयोगसमीक्षा | 
अनन्यपरतन्त्रा असामान्या च ध्वनिकारख्य मनीषा aati साहिलतत्त्वानां 
निरवषध्य॑ यथायथं च अतिफलन जातम्‌ । तथापि अस्थ[मलंकारसमीक्षायां 
किच्चित्पूववर्तिनः wre कश्चन प्रभावस्तिछज्ञाम । यथा लक्षितं राघवन- 
सह्दोददेन-- Ihe idea that Rasa and rasaucitya control 
alamkara Is already seen in Rudrata......After dealing 
with some šabdalamkaras like yamakas which are a 
siren to poets who are easily tempted, Rudrata says, 
by way of closing the chapter, that these figures must be 
introduced after bestowing due thought on propriety, 
Aucitya, with reference to the main theme. Even the 


anuprasas have to be now cast away and now taken up 


and sparsely used to be of much advantage. They must 
not be thickly overlaid upon the theme through the 
whole length of it. 
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एताः प्रयक्गाद्धिगम्य सम्यक्‌ ओचित्यमालोच्य तथार्थ संस्थम्‌ | 
मिश्राः कवीन्द्रेरघनाल्पदीर्घाः काय्यां भुहुश्चेव ग्रहीतमुक्ता: || 
—K. AK 11.32. 
This is Aucitya of Alamkara which Anandavardhana 
elaborates in Uddyota II of his work. It is this idea in 
the last line of Rudrata’s verse quoted above ‘grhita- 
muktah’ that Anandavardhana has formulated into the 
rule ‘kale ca grahanatyagau' (11.19)taking up and throw- 
ing away according to the circumstances, as regards the 
use of figures.” 


—Some concepts of Alamkara Sastra, PP. 230-31 


एवं तत्रभवता ध्वन्यालोककृता अल्लंकाराणां सवथा काव्यशरीराभिन्नत्वमेव 
व्यवस्थापितम्‌ | परन्तु तेऽलंकारा यदि व्यक्षनया प्रकाश्यन्ते तर्हि तेष,मान्म!य- 
मानता जायते | वाच्यालंकारेभ्यो व्यङ्गप्रालंकाराणामस्ति अतिशयितं किमपि 
माधुय्यम्‌। तथाचोक्तं धवनिकृता-- 

शरीरीकरण येषां वाच्यत्वेन व्यवस्थितम्‌ | 

SHER परां छायां यान्ति ध्वन्यङ्गतां गताः 1912811 
व्याख्यातथ्धेतत्‌ लोचनकृता--“येषामलंकाराणां वाच्यत्वेन शरीरीकरणं शरीर- 
भृतात्‌ परस्तुतादर्थान्तरभृततया अशरीराणां कटकादिस्थानीयानां शरीरतापादनं 
व्यवस्थित सुकवीन!मयद्सम्पाद्यतया । यदि वा वाच्यत्वे सति येषां शरीर- 
तापादुनमपि न व्यवस्थितं ढुर्घटमिति यावत्‌ | तेञ्लंकारा ध्वनेन्यापारस्थ 
काव्यस्थ AG a व्यङ्गयरूपतया गताः सन्तः परां दुल्लभां छायां कान्तिमात्म- 
रूपतां यान्ति” ( पु. २६६-३०० ) | 

अन्नद तत्त्वं प्रतिभाति~रससमाधिमनाइृतय अल्लंकारचिकीर्षामात्रवशवत्ती 

कविः यानलंकारान्‌ निबध्नन्ति ते कटककुन्तत्तादिवत्‌ सवथा बाह्या एब । ये 
तु रसाक्षिप्ततया रससमाहितकविचेतसः प्रादुभवन्ति ते काव्यशरीराभिन्ना 
एव | परन्तु ताशा रसाक्षिप्ता अलंकारा यदि समभिव्यञ्यन्ते तर्हि तेषां 
काव्यात्मत्वमपि स्वीकृतम्‌ । तेषां व्यङ्गयालंकाराणां वाच्योपस्कारकत्वेडपि 
वाषच्यालंकारेभ्यो विद्यते गोरवम्‌। एतदेव संसूचयता लोचनङतोक्तम्‌- 
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“सुकविरविदग्धपुरन्भीवत्‌ भूषणं यद्यपि Pas योजयति तथापि शरीरतापत्ति- 
रेवास्य कष्टसम्पाद्या कुछुसपीतिकाया इव | आत्मतायास्तु का सम्भावनाऽपि | 
एवम्भूता चेयं व्यड्रगता या अप्रथानभृतापि वाच्यमात्रालंकारेभ्य उत्‌कष मलं- 
काराणां वितरति | वालक्रीड़ायासपि राजत्वमिवेति” ( g. ३००) | 
अत्रंदमवधेयप--वस्त्वलंकाररसादिभेदेन ध्वनेस्त्रिविधत्वेषपि रसध्वनेरेव 
प्राधान्यम्‌ । तस्येव च काव्यात्मत्वं ध्वनिकृतामप्यभिमतम | तथाचोक्त 
तेन--'काव्यस्थात्मा स एवार्थ? | व्याख्यात्वेतज्लोचने--“स एवेति प्रतीय- 
सानमात्रेऽपि प्रक्रान्ते तृतीय एव रसध्वनिरिति मन्तव्यम्‌, इतिहासबक्षातू 
प्रक्रान्तवृत्तिप्रन्थाथ बलाच्च | तेन रस एव वस्तुत आत्मा” | [ ध्वन्या. पु. ac] 
एवं रसस्य काव्यात्मत्वेऽपि समभिव्यञ्यमानो वस्त्वलंकारो सर्वथा रसं प्रति 
पय्यवस्येते इति वाच्यादुत्कृष्टो तौ भवतः। बालकानां क्रीडासु यो राजा 
भवति तस्थ TRAGER न यथाथः परन्तु तदानीं विद्यते तस्थ कापि 
समुपभोग्यता | एवमेन प्रधानतया ध्वन्यमानानामलंकाराणां रसपर्यवसायि- 
तया वाच्यालंकारेम्यः किमपि प्राधान्यं परिलक्ष्यते । अतः सामान्येन 
अलंकारध्वनेरपि काव्यात्मत्वमभ्युपगच्छता ध्वन्यालोकक्कतोक्तप--“काव्य- 
स्यात्मा ध्वनिरि'ति | 
अलंकाराणां साफल्यवेफल्यविधो ध्वनिकारप्रदर्शितामिमामेव समीक्षा- 
शेलीमवल्म्ब्य परवतिना Gran स्वीये ओचित्यविचारचर्चामन्थे औचित्यानु- 
सारिणी आलंकारिकी समीक्षा विहिता | तथाचोक्तं तेन-- 
'काव्यस्थालमलंकारेः कि मिथ्यागणिते गृणे: | 
यस्च जीवितमौचित्यं विचिन्त्यापिं न दृश्यते ।।? ४ 
fea उचितस्थानबिन्यासादलंकृतिरलंक्ृतिः । अलंक्ृतिरुचितस्थानवि- ` 
न्यासादलंकतुं क्षमा भवति, अन्यथा त्वन्न॑क्नतिव्यपदेशमेव न लभते | 
यदाइ-- कण्ठे मेखलया नितम्बफलके तारेण हारेण वा 
पाणो नूपुरबन्धनेन चरणे केयूरपाशेन वा | 
शोय्यंण प्रणते रिपौ करुणया नायान्ति के हास्यता- 
मौचित्येन विना रुचि प्रतनुते नालंकृतिर्नो गुणः |) ६ 
औचित्यानुसाय लंकारयोजनाचिन्ताया बीजं भरत्तप्रणीते नास्यशास्त्रेडपि 
प्राप्यते । यथोक्तम्‌ 
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“अदेशजो हि वेष्स्तु न शोभां जनयिष्यति | 
मेबलोरसि बन्धे च हास्थायेवोपजायते |” ना. शा. 23188 
धवनिङ्गतापि ध्वन्यात्तोकस्य तृतीयोद्यतेऽलंकाराणामोचित्येन योजनमुपदिष्टम । 
यथोक्तम्‌-“अलंकृतीनां शक्तावप्यानुरूप्येण योजनम्‌ | 
प्रबन्धस्य रसादीनां व्यञ्जकत्वे निबन्धनम्‌ ।। ध्वन्या. 3199 di 
अतोऽल्लंकाराणां प्रयोगस्य साफल्यवेफल्यसमाकलने ध्वनिकारश्षमेन्द्रयोः 
दृष्टिसाम्यसतितरां समासाद्यत्ते । क्षेमेन्द्र्रदरितसुदाहरणं दिङमात्रमुदाह्वियते-- 
“विश्रान्तविग्रहकथो रतिमान्‌ जनस्य 
चित्त वसन्‌ प्रियवसन्तक एव साक्षात्‌ | 
पयुत्सुको निजमहोत्सवदश नाय 
वत्सेश्वरः कुसुमचाप इवाभ्युपेति |)” 
अत्र वत्सेश्वरस्थ कुसुमचापेन सहोपमा ओचित्येन प्रयुक्ततया सुप्रयुक्ता सहृदय- 
हृदयाहादिनी च | 
ओचित्यवेधुयंण प्रयुक्तोड्लंकारो न साथक्यं भजते । यथोदाहतम्‌-- 
“खरो रिक्षप्ते रन्त्रेस्तहशिरसि दोलेब रचिता 
शिवा guter स्वपिति रतिक्षिन्नेन वनिता | 
- तृषार्तो गोमायुः सरुधिरमसि लेढ़ि agen 
` बिलान्वेषी सर्पो हतगजकराग्रं प्रविशति ||” 
अन्न रत्तिकेलिप्रतिकुलरणाङ्गने बतमानायाः पुरुषपिशितत्प्तसुप्तायाः शिवायाः 
सुरतक्कान्तया वनितया सहोपमा नोचिता। अतोऽत्र प्रयुक्तोपमा सौन्दर्यह्दीना 
प्रकृतबीभत्सरसप्रतिकूत्तताभाचरति च | 
क्षेसेन्द्रभन्थात्‌ उद्ध ते प्रथमोदाहरणे प्रयुक्तोपमा प्रकृतम््ृङ्गाररसानुकूलतये- 
वाड्या प्रयुक्ता द्वितीये तु तादृश्या उपमाया अकाले ग्रहण विहितमिति 
इवनिकारभ्रदशिता समीक्षा स्थात्‌। अलंकारस्येताहशसमुचितप्रयोरे वक्रोक्ति 
जीवितकारस्थापि सम्मतिरस्ति। तथाहि सुङ्मारवस्तुवर्णनम्रसङ्ग अधिकतया 
अलंकारम्रयोगो नेष्यते Ge यथोक्तप्‌--“यदेवंबिधे भावखभावसौकुमाय- 
वणनप्रस्तावे भूयसां न वाच्याजंकाराणासुपमादीनाभुपयोगयोग्यता सम्भवति 
सभावसोफुमार्य्यातिशयप्लानताप्रसड्रगत्‌! | वक्कोक्तिजीवितम्‌--प्रः १३४ 
विषयाज्ुरूप्येणेव अल्लंकारयोजना कुन्तकस्थाभिमतासीत्‌। यथोक्तम्‌ 
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यस्मान्‌ महाकवीनां प्रस्तुतौचित्यानुरोधेन कदाचित्‌ स्वाभाविकमेव सोन्दयं- 
मेकराज्येन विजुम्भयितुमभिप्रेतं भवति | कदाचित्‌ विविधरचनावे चित्र्ययुक्त- 
fafa | अत्र quf पक्षे रूपकादेरलंकरणकलापस्थ न तादृक्‌ तत्त्वम्‌ | 
अपरस्मिन्‌ पुनः स एव सुतरां समुज्‌जुम्भते |? [व. जो. प्र. १३८] विचित्रमाग 
एवालंकाराणां प्रयोगप्राचुव्यमभिमतमासीत्‌ कुन्तकस्थ । यथोक्तम्‌ 
अलंकारस्य कवयो यत्रालंकरणान्तरम्‌ | 
असन्तुष्टा निवप्नन्ति हारादेमणिबन्धवत्‌ | १1३५ 


कविप्रयुक्तानामलंकाराणामसाफल्यविधो अन्यानि कतिचनोदाहरणानि 
समुद्धि यन्ते 
दिवाकराद्रक्षति यो गुहासु लीनं दिवाभीतमिवास्धकारम्‌ | 
क्षुद्रेडपि नूनं शरणं प्रपन्ने समत्व्ुच्चेःशिरसां सतीव || 
हिमालयमाहातम्यवणप्रसङ्गे कालिदारुस्येयशुक्तिः | अत्रोस्प्रेक्षिताथस्य अचे- 
तनान्धकारत्रासस्थ सम्भृततयेव स्वरूपं प्रकाशितम्‌। तथाहि ग्रकृतस्य अप्रकृ- 
तात्मना सम्भावनमुपप्रेक्षा | तेनोत्प्रेक्षितोऽथः कविकल्पितो न तत्त्वतः सिद्धः | 
अतोऽर्थान्तरन्यासेन तस्य पुनः समथन न युज्यते । अर्थान्तरन्यासालं कारस्य 
अत्रानोचित्येनाकाले ग्रहणं विहितं कविना | | 
| दृष्ट व निजितकलापभरामधस्ताद्‌ 
व्याकीणमाल्यकवरां HALT तरुण्याः | 
प्रादुद्रवत्‌ सपदि चन्द्रकवान्‌ FATT, 
संहर्षिणा सह गुणाभ्यधिकेदु रासम्‌ ।। शिशु. vies ॥ | 
अत्र भयहेतु cad पत्तायतं कविना कवरीदर्शनददेतुकत्वेनोत्परेक्षितम्‌। < 
ARE न यथाथ मिति तस्थ पुनरर्थान्तरन्यासेन समर्थनं न युक्तम्‌। 
अतोऽत्रार्थान्तरन्यासस्यःकाले HET क्तम्‌ | 
राममन्मथशरेण ताडिता दुःसहेन हृदये निशाचरी | 
गन्धवद्र धिरचन्दुनोक्षिता' जी वितेशबसतिं जगाम सा | 
रामेण ताडकाया बधोऽत्र वण्यते कविन!। Atal रसस्तावदत्र बीभत्सः | 
परन्तु प्रयुञ्यमानं श्लेषसंकीणे रूपक श्वङ्गाररसस्थाभिव्यञ्रकम्‌ | वीभत्स- 
AGIA: रसयोः विरोधः सहृदयहदयवेद्य: अलंकारशास्त्रनिर्दिष््व। यथोक्तम्‌ 
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दर्पणे--“शड्ठारे तु बीभत्स इत्याख्याता विरोधिता!। अतोऽत्र रूपकालं- 
कारस्थ रसविरोधित्वादनचितत्वेनेब प्रयोगो विहितः | 

अवगाढूः GEEN शोकसागरमत्रवीतू | 

रामशोकसहाभोगः सीताविरहपारगः |} 

ख्वसितोसिंमहावर्तो बाष्पफनजलाविल्लः | 

बाहुविक्षेपमीनोघो विक्रन्दितमहास्वनः || 

प्रकीर्णकेशंरेवालः केकेयीबड़बाझुखः | 

मसाश्चवेगप्रभवः झुन्जावाक्यमह ग्रहः || 

यस्मिम्‌ बत निमम्रोऽहं कौशल्ये. राघवं विना | 

दुस्तरो जीवता देवि | ममायं शोकसागरः || 

रामा. अयोध्या, ५६।३२-३६ || 

रामायणस्यायोध्याकाण्डे मुमुर्षोदशरथस्य अस्यामुक्तौ करुणरसम्रधाने एता- 
हृशानां रूपकालंकारारणामतिशयिततया निर्वाहो न समीचीन इति प्रतिभाति। 


किब्किन्घ्याकाण्डे पतितसम्रजदेहसधिक्कत्य gne विहितायां विला- 
पोक्तावपि रूपकस्यानुचितमतिनिवहण परिहश्यते | यथा-- 


“सोन्दयंघातापरगात्रबालः सन्तापइस्ताक्षिशिरोविषाणः | 
एनोमयो मामभिहल्ति हस्ती दृप्तो नदीकूक्षमिव sua: 1” 
रामा. किष्किन्ध्या, 2212 || 
बेणीसंहारनाटके5पि पितुर्मरणवार्ताश्रवणेन शोकाभिभूतस्य- अश्वत्थान्न: उक्तौ 
रूपकस्थ निर्वाहो न युक्ततया भाति। तद्यथा-“त्वरते मे तावत्‌ 
तातपरिभवानलदह्यमानमिद्‌ चेतः प्रतीकारजलावगाहाय” ( इयः sre: ) | 
य॒त्र वर्णनीये वस्तुनि अग्नस्तुतस्थ कस्यचन वस्तुनो व्यवहारसमारोपोऽभि- 
व्यज्यते तत्र जायते समासोक्तिरलंकारः । अयमलंकारः काव्यसृष्टेनित- 
राझुपकारकः। अस्थालंकारस्थ महिम्ना चेतनाचेतनयोः सीमा भवति 
व्यपगतः । अप्वेतना अल्पचेतना वा पदार्थाः चित्तवन्तः सन्तः कविसृष्ट 
विभान्ति | दण्डिणा कथितस्थ समाधिशुणस्थ सत्तात्र परिलक्ष्यते | समाधि- 
शुणोस्यत्तकष प्रतिपादयता दण्डिणोक्तप्‌-- 
“तदेतत्‌ कविसवस्वं समाधिर्नाम यो गुण: | 
कविसार्थः समग्रोऽपि तमेनमनुगच्छति ||”? BEATER: १।१०० 
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समासोत्त्यलंकारस्य साथकोदाहरणानि कालिदासादीनां काव्येषु 
सुलभरुपाणि | मेघदूतकाव्यात्‌ दिङ्मात्रमुदाहियते--? 
वीचिक्षोभस्तनितविहृगश्रेणिकाश्चीरुणायाः 
संसर्पन्त्याः स्वलितसुलभं दशितावतनाभेः | 
निर्विन्ध्यायाः पथि भव रसाभ्यन्तरः सन्निपत्य 
स्त्रीणामाथं प्रणयवचनं विभूसो हि प्रियेषु | पूवमेघः २८ 
वेणीभृतप्रतनुसलिलासावतीतस्य सिन्धुः 
पाण्डच्लाया तटरुहतरु भृंशिभिजीणपण: 1 
सौभाग्यं ते सुभग । विरहावस्थया व्यञ्जयन्ती 
काश्यं येन त्यजति विधिना स त्वयेवोपपाद्यः || तत्रेव २६ 
अन्न निविन्ध्यानद्यां विरहिण्या नायिकाया आचरणं समारोपितम्‌ | 
इयथ्ब समासोक्तिः मूलभूतं विप्रलम्भश्वङ्गाररससतिशायेन पुष्णाति | विरहिणो 
नायकस्य यक्षस्य नयनयोः विश्वमेव चेतन चेतनात्मक विरहदविधुर॑ प्रतिभाति | 
परन्तु अत्रापि अलंकारे तादृशो व्यवहारसमारोपो व्यञ्जनयेब विधातव्यः | 
व्यक्षनया प्रतिपाद्यमानस्य व्यवहारसमारोपरूपस्यार्थस्य अर्थकदेशस्य वा यदि 
अभिधया प्रतिपादनं भवति तहि जायते तस्यालंकारस्य वेकल्यभ्‌ | शिशुपाल- 
बधस्य नवससर्ग सूर्यास्तवण नप्रसङ्ग परिदृश्यते 
अनुरागवन्तमपि लोचनयोद्‌ धतं वपुः सुखमतापकरम्‌ | 
निरकाशयद्रविमपेतवसु वियदालयादपरदिगगणिका || ६१० 
अनुरागय॒क्तमपि सुन्दरमपि नायक द्रविणद्दीनत्वात्‌ गणिका यथा स्वगृहान्‌ 
निष्काशयति तथेव रक्तिमं सुन्दर qu रश्मिरहित॑ पश्चिमा दिगस्तं गमयति | 
अत्र स्वो नायकब्यबहारसमारोपः पश्चिमदिशि च गणिकाव्यबहारसमारोपो 
व्य्ञनया क्रियमाणः चारुत्बमावहेत्‌ | तस्य तु वियदालग्रेति अपरदिग्‌गणिकेति 
शब्देन रूपणात्‌ चारुत्वहानिरतितरां जाता | “कथमपि वाच्यवृत्त्यानालिड्डि 
तस्येव व्यडुधरस्य चमत्कारित्वेनालंकारिकेः स्वीकारात्‌? इत्युक्त पण्डितराजेन 
रसगङ्गाधरे | यथा वा रघुबंशे- 
निद्रावशेन भवता छ्नवेक्ष्यमाणा पय्युतूसुकत्वमबला निशि खण्डितेव | 
ल्क्ष्मीविनोदृयति येन दिगन्तलम्बी सोऽपि त्वदाननह्िं विजहाति चन्द्रः || 
रघु. ५।६७ 
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अन्न व्यक्षनयेव लक्ष्म्यां खण्डितनायिकाव्यवहारः सममबध्यते तस्य पुनः 
. खण्डिता अबलेवेति उपमया वाच्यायमानत्वं न सोन दर्याबहूप | 
तथा च समासोक्तौ कार्यसाम्येन लिङ्गसाम्येन विशेषणसाम्पेन वा अभि- 
व्यञ्चितस्य ओपम्यस्य शब्देनोपादानं तस्यालंकारस्य वेकल्यं प्रकाशयति | 
उक्तश्वात्र प्रसङ्घ व्यक्तिविवेकञ्कता-- 
उभयाथपदनिबन्धो लिङ्गविशेषः पदश्च गुणवृत्ति | 
उपमानविशेषाश्रयमर्थ गमयति स नहि पुनर्वाच्यः || _ व्यक्तिविवेक २।४३ 
अप्रस्तुतादर्थात्‌ प्रस्तुतस्याथस्य गम्यत्वेऽप्रस्तुतप्रशंसालंकारो जायते | 
तत्र गम्यमानस्य प्रस्तुताथस्य कथमपि अभिधया प्रकाशनं न यक्तरूपम | 
उदाहरणमेक यथा-- | 
आहूतेषु विहडुमेषु मशको नायान्‌ पुरो वायते 
- `. सध्येवा धुरि वा वसस्तृणमणिघत्त मणीनां qu | 
amasi न कम्पते प्रचलितुं मध्येऽपि तेजस्विनां 
| शिक्‌ सामान्यप्वंतस॑ प्रभुमिवानासृष्टतत्त्वान्तरम्‌ || 
राजमण्डलेष्वाहूतेषु तत्र कदाचिदग्न क्वचिश्व सध्ये कोऽपि क्षुद्रभूस्वामी समा- 
गतस्तम्निन्दाथ मियभुक्तिः | अत्राप्रस्तुतानां मशकादीनासभिधानवशादेव 
क्षद्रतया अचेतसः प्रभोव्य ञ्जनतया प्रतीतिर्जायते | तस्य पुनः शब्देनाभिधानं 
न asad) एवमत्रोपपाया अनवसरे म्रहणमम्रस्तुतप्रशंसायाः सौन्दर्य्य 
विघातयति | 
प्रतिवस्तूपमादृष्टान्तादौ ओपम्यस्य meta सौन्दर्यस्य निष्पादकम्‌ | 
तस्यौपस्यश्य पुनः कथमपि वाच्यबृत्त्या प्रकाशनं न शोभनम्‌ । प्रसङ्गेऽर्मिन्‌ 
शिशुपालबधमहाकाव्यस्य द्वितीयसर्गादेकः ate: समुद्धत्य विचाय्यते-- 
वृप्तियोगः परेणापि महिज्ना न महीसयाम | 
पूर्णश्वन्द्रोदयाकाङूक्षी दृष्टान्तोऽत्र महार्णवः || २।३१ 
अत्र हि प्रतिवस्तुपमालंकारशाक्तेगव महार्णवमहीयसाझुपसानोपमेयभावः सम- 
भिव्य्यते | दृष्टान्तशब्देन पुनः महाण॑वशब्दस्योपमानत्वकथनं न यथाथ- 
रूपं विभाति | 
यथोतप्रेक्षायां तथेव अतिशयोक्तावपि प्रसिद्धिमतिरिच्य अध्यवसानं न 
शोभनं जायते। नेषधवरिताद्‌ दिक्मात्रमुदाहि यते-- 
8 ® 
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- तस्मात्त कित श्रोत्रसुधां विधाय रम्भाचिरस्मामतुज्ञां नलस्य | 

तत्रानुरक्ता तमनाप्य भेजे तज्ञामगन्धाननलकूबरं सा।] ३/२६ 
अत्रे रंस्भाकतु कस्य तथाविश्वस्य नलकूयरमजनस्यासस्बन्धेऽपि तत्सस्बन्धोक्तया 
अतिशयोक्तिरलंकार: | इ्यश्वातिशयोक्ति: cada बिच्युतेति सौन्दर्य- 
सृष्टौ मन्थरगतिका | अतिशयोक्त: साफल्यमधिकृत्य राघवनमहोदयेनोक्तम-- 
“As with hyperbole, so with conceits ; the departure 
from truth must not be shocking" (p. 87). उक्तश्वापि आनन्द- 
बधलेंन--“कर्थ हि.अतिशययोगिता स्वविषयौचित्येन क्रियमाणा सती काव्ये 
नोतकष सावहेत्‌””ः (ध्वन्या. उद्योत. ३ ५. ४६६) | अत्र क्ञोचनम्‌-- 
“अनौचित्येन तु शोभा ज्ञीयत एव |” अपि च-- 

श्रृण्वन्‌ सदारस्तदुदारभावं हृष्यन्‌ मुहुर्लोम पुलोमजायाः | 

पुण्येन नालोकत लोकपालः प्रमोदबाष्पाबृतनेत्रमालः ।। ने. ३९८ 
अत्र नलगुणश्रवणेन शचीदेव्याः रोमाश्चवणणरूपातिशयो क्तिरौचित्यमावहति 
न वेति सुधीभिर्विभावनीयम्‌ | एवंप्राया बहृबोऽतिशयोक्तयः श्रीहषकाव्ये 
परिप्राप्यन्ते | 


॥ नेषधचरिते समाजचित्रम ॥ 
-र्‍वैवकुमार दासः 


कवित्वप्रतिभाश्रभया कालिदासोत्तरं संस्क्ृतसाहित्याकाशमुदूभासयता 
कंविभुख्यानामेकतमस्तत्रभवान्‌ MET: | नलदमयन्त्योः प्रेमोपाख्यानमुपजीव्य 
हृषकविना विरचितं नेषघचरितनामधेयं wera द्वार्विशतिसग निबद्ध 
महाकाव्यमनुपमं सहृदयहृदयानि रसो्लासवारिधौ चिराय निमव्यद्‌ fui 
देदीप्यते | यद्यपि प्राधान्पेन सहाभारतकथावस्तु समाश्रित्य कविना खध्य 
छोकोस्तरकल्पनाविभवेन प्रणीतमिद महाकाव्य तथापि ततृकालीनसामाजिक- 
स्थितेः कतिचन तथ्यानि काब्यादस्मात्‌ सुखमेव समुन्नेतुं शक्यन्ते po तथाहि 
लोकाचारादारभ्य खाद्याभ्यासशिक्षाव्यवस्थादीनि -सामाजिकाथने तिकधर्मी- 
यानुष्ठानानि A बाहुलल्‍येनात्र समुपस्थापितानि दृश्यन्ते | 

Herat: समकालिकः समाजो मध्ययुगस्थितायाः भारतभुमेरेव प्रति- 
safe: | तदानीन्तने काले वर्णाश्रमन्यवस्था प्रचलितासीत्‌ यस्यां श्राह्मणा 
प्रधानीभूता नितरां सम्मानाहृश्वासन्‌। स्वघमभुष्टानां मद्यपानादिना अधः- 
पतितानां विप्राणां खगगसने नस्त्यधिकार . इथ्यासीत्‌ जनानां विश्वास 
तथाचोक्तं नषधचरिते— 

“Pa दिवं पुनरेति यदीदृशः पतित एव निषेव्य हि वारुणीम्‌ 7.9.99 || 
गाह स्थ्य-वाणम्रस्थ-सञ्चरासादीनामपि आश्रसळ्यवंस्थानां सामुल्लेखो हश्यते 
श्रीहष कवितायाम्‌-- 

“स गृहे गृहिभिः पूर्ण वने बेखानसेघने | 

यत्याधारेऽसरागारे कवापि न स्थानमानशे |” १७, १७५ || 
निषधराज्ये नत्तस्य शासनगुणेन तस्य प्रजा अपि वर्णाश्रमाचारपथे अचश्वला 
एवाभवन्‌--“वर्णाश्रमाचारपथात्‌ प्रजाभिः स्वाभिः सहेवास्खलते नलाय? 
( १४.१४ ) | ब्रह्मचारिणो मोञ्जमेखल परिदधते स्म, हस्तेन च पल्लाशदण्ड- 
मधारयन्‌ ( १७/१८० ), अजिनमपि ते saagaa: ( १७/१८६ ) | सन्नया- 
सिनां परिश्राजकानाश्य कौषिकोत्तरीयस्यापि समुल्लेखो दृस्यते-“तापसोऽयं 


सन्ध्याभुकाषायमधत्त सायम्‌ ।” २२/१२।। समाजे क्षत्रिया AE 70 6४ 
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रूपेण wed: पदमलंक्ृतवन्तः | योद्धरूपेण तेषां प्रसिद्धिरपि अविसंवादिते घ | 
नेषधचरिते ले बकरूपेणापि तेषां नियोगः समुल्लिखितः | तथाहि चतुद श- 
सर्गस्य ६६-तमे as यमस्य लेखकरूपेण चित्रशुप्तस्योल्लेबः प्राप्यते। समाजे 
निश्नवर्णोयानां नीचकुलसम्भुतानां च शूद्राणां स्थानमतीव हेयमासीत्‌ | 
सामाजिकपदमय्य!दाभिः नितरां होनानां तेषां वेदादिशास्त्रपाठे श्रवणे च 
नासीदधिकारः | तथाचोक्तप्र-“पातुं श्रुतिभ्यामपि suma वर्ण श्रुतेवण 
इवान्तिमः किम ।” (४/६२ )। चण्डालाः प्राणिवधजनितेषु नृशंसकमसु 
निरता आसन | शरनिर्माणादिभिः काण्डकाराश्चापि asi सहायिनः समाजे 
समामेव पदवीमलभन्त। तथाहि नेषधचरितस्य नवमसर्गान्तर्गते १५९ संख्यके 
ऋफे कविना अनङ्गशचण्डालरूपेण तथा वसन्तः काण्डकाररूपेणोपकल्पितौ | 
जनानां नितरामवज्ञां समासादयन्तस्ते विगहित जीवनमतिवाहयन्ति स्म | 

प्राचीनभारते मानवानां जीविका वंशानुक्रमिका शाघ्त्रकारादिभिश्व 
सुनिर्दिष्टासीत्‌ | जातिभेदेन कमभेदो5प्यासीत्‌ प्रथक्‌ प्रथगेव | श्रीहर्षस्य 
कालेऽपि नास्त्यस्य व्यभिचारः । नेषधचरितोपवर्णिते समाज बहुविचित्राणां 
जीविकानामुल्लेखः प्राप्यते । तन्तुवाय-चित्रकर-बीणावादक-कुम्भकार-खर्ण- 
कार-नतक-वणिगुद्यानपालक-यादुकर-रजक - कुसीदजीवि-वेहासिक-स्थपति- 
मोहूर्तिक-निक्षेपणिकादीनां विचित्रजीविकाश्रयिणां सभुल्लेखोऽस्माकं विस्मय- 
मावहत्ति उत्तसंणा अधमर्णाद्‌ भूयोगुणमर्थ प्रायेण अगृहन्‌ (७/३३ ), 
चौयभयाद्‌ वणिजां सविध अर्थालंकारादीनां न्यासः कृतो जनेः ( ७५५ ) | 

श्रीहष॑समकालिके समाजे विवाहबन्धन॑ शास्त्रनिर्दिष्टमागंणानुष्ठितमभवत्‌ | 
समाजे असवण गोत्रीयाणाय्‌ असवणप्रवराणां मध्ये वेवाहिकसम्बन्धो विहितः | 
समगोत्रप्रवर्योमध्ये परिणय आसील्निषिद्धः । यथोक्तप्‌-- 

गोत्रालुकूलत्वभवे विवाहे ततप्रातिकूल्यादिव गोत्रशत्रुः | 
पुरञ्चकार प्रवर वर यमायन्‌ सखायं ZEN तया सः || 
“ने. च. १४/९२॥ 

निर्दारिते लग्ने बेदविहितमागमनुसृत्य ललनाचारानुयायिना च पथा पाणि- 
म्रहणसनुष्ठानं विहितमासीत्‌ | तथोक्तम-- 
asg पाणिम्रहमङ्गलोचिता 
शृगीहृशाः | स्त्रीसमयस्पृशः क्रियाः | 
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श्रतिस्सृतीनां तु वयं विदधसहे 
विधीनिति स्माह च निययो च सः || ने. च. १५/७ || 
नलदमयन्त्योः विवाहवणनायां लोकाचारविषयकानि विविधानि तथ्यानि 
सभुिखितानि | एतदुपलक्ष्य आलिम्पनचित्रणस्य अपूपनिर्माणस्यापि प्रचलन- 
मासीत्‌ | चतुष्काल'करणमण्डितायां वेदिकायां ङुम्भजलधारया दमयन्तीं 
्ञापयित्वा आलिजनास्तां विविधालंकारेः मण्डयामासुः। तद्‌ यथा s=- 
शुभूनस्त्रेण तस्याः लावण्यमय वपुः, मनःशिलाचित्रकेन भालम्‌, मूध जबन्धनेन 
केशपाशं, नीलपञ्चङुण्डलाभ्यां कणयुगलम्‌, अ्नरेबया नेत्रद्वयम्‌, अलक्त- 
रागेण पदयुगलं, मधुमिश्रितयावकदीप्त्या अधरोष्ठ, MIRAI करकमलं, 


'सप्तमुक्ताहारेण गलदेशमलभ्बक्रः । नस्तोऽपि मस्तक मुकुट प्‌, भाले वीरपट्टिका, 


वक्त चन्दनविन्दुः, SA कुण्डलमित्यादिभिः वरवेशेः सुशोभित आसीत्‌ | 
नलस्य मणिबन्धे माङ्गलिक विवाहसूत्रै निहितम्‌ | विवाहकाले मधुपर्काखा- 
दनम्‌, बधुबरहस्ते कुशबन्धनम्‌, वरस्य पाणौ कन्यायाः इस्तार्पणम्‌, बरस्य 
अझ्निप्रदक्षिण म्‌, “स्थिरा त्वमश्मेव भव’ इति मन्त्रोञ्चारणम्‌, प्रियांशुकेन म्रिय- 
वाससो प्रन्थिनिबन्धनभ्‌, बरेण बधुमुद्दिश्य ध्र वनक्षत्रप्रदशनम्‌, तथा 'सती- 


सिसा पश्य? इति वाक्येन अरुन्धतीप्रदर्शनप्‌, अमरौ ज्ञाजोत्सग्ग इत्यादय 


आचाराः समनुष्ठिता:। एतेरनुमीयत यत्‌ साधारणेषु जनेष्वपि एते लोकिका- 
चारा विशेषेण प्रचलिता आसन्‌ । विवाहानुष्ठानादनन्तरं बधुपुरःसरो बरो 
निर्जनं कोतुकागार' प्राविशत्‌ । तत्र कोतुकागारे “पुरन्त्रिभिः सहस्तरस्थी- 


कृतमीक्षित ततः।” ` यथाविधि ञ्र्यहमेकत्रावस्थाने$पि नवदम्पत्योः योन- 


सम्भोगो निषिद्ध आसीत्‌ । समीरीतश्च--- 

तथाशनाया निरशेषि न द्विया 

न सम्यगासोकि परस्परक्रिया | 

विश्ुकसस्भोगमशायि wes 

बरेण TIT च यथाविधि SARA || ने. च. १६/४७ | 

देशे देश काले काले मानवानां मनसि फेचन संस्काराः परिल्लक्ष्यन्ते | 

सभ्यतायाः क्रमविकारो शिक्षायाः सम्प्रसार च तेषां लोककिश्चासानामपि 
विवर्तनं संघटितं भवति। नेषधचरितोपवर्णितायां समाजव्यवस्थायासपि 
तादृशा लोकाचारास्तथा संस्काराः प्रचलिता श्यन्ते । गोमयलिप्तेन goi- 
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दिचिह्लेन शरावेण दृष्टिदोषनिरासार्थ नीराजना क्रियते स्म (२/२६ ) | 
मन्त्रोषधिमणिप्रभावेन हुरारोग्यो व्याधिरपि दूरीभवतीति विश्वासो लोकेषु 
Beene आसीत्‌ (२२/६६ )। दुष्टमहोपशसाय पक्वं मशाकालफलः 
द्वारदेशेऽवध्यत | टीकाकारेण नारायणेन उतक्तम-- : -महाकालफल' WA- 
पसग निवारणार्थ गृहद्वारे बृद्धे्वध्यते | मुखावयवेन पितुरनुकारिणी बाला 
सोभाग्यशालिनीति मन्यते सम | दमयन्त्यपि पितृमुखीति कथ्यते (१३/१२) | 
नारीणां सीमन्ते सिन्दूरचिह्णंतासां प्रियायुप कल्पते ( १५/५५ ) । महाजना- 
THATS साधवो न कदापि आत्मनाम आददते स्म--“स्वनाम नामाददते 
न साधवः” ( ६/१३ )| तदानीं समाजे सहृमरणप्रथायाः प्रचलनमासीत्‌ | 
देशान्तर मृतानां क्षत्रियाण स्त्रियो धनुरालिङ्गयान्यञ्रियन्त। अस्य सती- 
ब्रतस्योल्लेखो नेपधचरितस्य ४/४६ संख्यके १६/४४ संख्यके च ज्छोके सभुप- 
लभ्यते | प्रत्यादित्यं प्रतिबुध वा गमन जनानामहितकारकमिति निषिद्ध" 
मासीत्‌! पान्थेः प्रायेण तेषां गमनकाले कतिपया अशुभदिवसास्तिथयश्च 
परिहृता:। अशुभे दिवसे अशुभायां च तिथो आरब्धयात्रः पथिको न स्पगृ 
प्रत्यायाति इत्यासीत्‌ जनानां विश्वासः ( ८/८०) | टीकाकारेण पण्डितशिव- 
दत्तेन, चित्रास्वातिनक्षत्रयोः अकल्याणकरत्वमुक्त्‌-“नन्दन्ति न aaa 
चित्राखात्योगता नराः ।” कुत्रापि यात्राकाले जलपूर्णकलसदर्शन HGA- 
सूचकमित्यमन्यन्त जनाः (२/६४) | आम्र-करिशावक-राजहंसादीन! दर्शन- 
मपि सोभाग्यं ame सूचयतीति द्वितीयसर्गान्तगत सप्तषष्टितमे श्होके 
तथा ठृतीयसग स्थिते नवमे ऋोके च स्पष्टम्‌ । भाग्यमनुकूलयितु प्रायेण नराः 
दर्पण-कमल-मघु-किशल्तयादीनि धारयन्ति स्म। लाजवषणमपि शुभफल 
प्रसूती ( १५/७५-७६ ) | यात्रारम्भे पुण्यवतां नासोच्चारणन सर्वार्थ- 
सिद्विभंवतीति विश्वासो जनमानसे सुबद्धमूल एवासीत्‌। तथोक्त 
श्रीहूषण-- 
प्रवसते भरतार्जुनयेन्यवत्‌ 
स्थृतिधृतोऽपि नल | त्वमभीष्टदः | 
स्वगमनाफलतां यदि शक्कसे 
तदफल' निखिल' ag मङ्गलम्‌ ।! ने. च. ५/१३४ ।। 

नेषधीयछोकस्यास्य व्याख्यानावसरे टीकाकारेण शिबदत्तेनापि उक्तमू-- 


\ 


\ 
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‘Gal पृथु देहयम्जुन॑ च शाकुन्तलेयं भरतं aq च | 
एताम्‌ नृपान्‌ यः स्मरति प्रयाणे तस्याथ सिद्धिः पुनरागसश्च 11 
निशान्ते दृष्टः स्वप्न आशुभाविफल्ष' प्रसूते ( ७/४२ ) इति विश्वासोऽपि जनार्ना 
मनसि बद्धमूल आसीत्‌ | 
अन्मान्तरवादे जनानां विश्वास आसीदिति नेषधचरिते बहुत्र प्रतीयते | 


इहजीवमे कस्यापि सौभाग्यं जन्मान्तरीणस्य तपसः फल्ममेवेति सन्यते स्म! 


दमयन्त्या नललाभरूपं सौभाग्यमपि तस्या तपःफलत्वेनाभिडितम्‌-“तपः- 
फलत्वेन Ex Hay wea जनं नियुङ्क्त ( ६/६३) ।” मृत्युकाले 
एकचित्ततया यमेव प्राणिनं व्यक्तिविशेष वा मानवाः स्मरन्ति जन्मान्तरे 
तद्र्पेणेव जायन्ते | तथाहि नलगतम्राणा दमयन्ती नलमुद्दिश्य उवाच-- 
“त्वदेकचित्ताहमसून्‌ विमुच्बती त्वमेव भूत्वा ठणवज्‌जयामि तम” (६/१४७ )। 
परलोकेऽपि जनानां सुमहान्‌ विश्वास आसीत्‌ | मानवहिताय व्ययितं fad 
परत्तोके प्रत्यायातीति प्रतीतिरत्रोक्लिखिता-“इह्टेकम्राष्ि कोटिगुणितं दिवि 
दायि” (५/६२) | रणक्षेत्रे वीरोचितमरणमालिङ्गत्र ata: स्वर्लोकं प्रयान्ति 
इत्यस्य मह्दाकाव्यस्य द्वादशासर्गान्तगतेषु २६-०१-६८-संख्यकेषु ऋहोकेषु समुप- 
wad | msot खर्गप्राधिरिब पापिनामपि नरकवासो भवतीति 
विश्वासो जनचित्ते दृढमूल आसीत्‌ ( १७/११० ) । प्रेतयोनावपि विश्वसन्ति 
स्म जना: | प्रेतात्मानो मानवशरीरं प्रविश्य तान्‌ हतबुद्धयो विदधति (४/५५) | 
पापवशादेव पिशाचस्वरभावः प्राप्यत | . भुवनमोहनजनितेन पाप्मना मदनः 
पिशाचत्बमबाप्य इतस्ततः परिभूमतीति दमयन्तीवाक्येन सुस्पष्टम-- 
_ शुवनसोहनजेन किमेनसा 
तब परेत | बभुव पिशाचता | 
aqaat विरष्दाधिमत्तीमसा- 
सभिभवन्‌ भूमसि स्मर मद्विधाम्‌ |) ने. च; ४/८३ || ` 

अथवंवेदम्रतिपादिताया अभिचारक्रियाया: समुल्लेबोऽपि नेषधचरितस्य 
दशमसर्गान्तग त पश्चसप्ततितमे श्लोके उपत्तभ्यत । मासस्य अष्टमी चतुर्दशी 
चेति fitted क्रियाविशेषसिद्धयनुकूलत्वेन विह्ितमासीत | तथा हि सप्तमे 
सगे. दमयन्ती. अष्टमीतिथिरूपेणाभिहिता | अस्यामेव पवित्रतिथौ तामेव 
दुमयन्तीमवद्षस्ब्य “जगज्जयाय मनोभुवा सिद्विरसाधि साधु | अपि चोक्तम्‌ 
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अरुन्धतीकामपुरन्धीलक्ष्मीजम्भद्विषशरणवाम्बिकानाम | 
चतुदशीयं तदिहोचितेव गुलफद्वयाप्ता यददृश्यसिद्धिः || ने. च. ७/६८॥ 
आकषणसिद्धेस्तथा (१०/६२) यथेच्छमाकारम्रहणस्य (१४/६४) एवसादिकाया 
अलौकिकशक्तेसल्लेखः काव्येऽस्मिन्‌ समुपलभ्यते । तदानीन्तने समाज 
ओपषधिबलेन ( ११/६६ ) तथा प्रबालादिरत्नेन ( ९९/१०४ ) वशीकरणस्य 
रीतिरपि प्रचल्ितासीत्‌ | 
शिक्षा-शिल्प-स्थापत्य-भास्कर्यादिषु भारतवषस्य ऐतिक्य॑ गौरवावहप्‌ | 
महाकवेः श्रीहपस्य कालेऽपि एतेषु भारतभूमिस्माकं गौरवपदवीसारूढृवती | 
न केवल पुरुषाण! नारीणामपि मध्ये शिक्षायाः सुमहान्‌ प्रसार आसीत्‌ | 
विदुषी दमयन्ती शलेषककि'रूपेण प्रस्तुता राजहंसेन | तस्याः सखीजनाना- 
मपि वाचि विदग्धता सर्वषां विस्मयसावहति | पत्ररचनायामपि तासां पट्त्व- 
yfad षउसर्ग यत्र “स्वमनङ्गलेखं निलेख भेमी |” न केवल पठने लेने 
च नारीणां शिक्षा सीसिता, विवधकलाखपि तासां निष्णातता तथा पाण्डित्य- 
बलेन परमतखण्डनेडपि तासां निपुणतासीत्‌ ( ६/१०८) | सत्यपि वेदानां 
पाठप्रचल्तने वेदपाठे तच्छुवणे च शूद्राणां नासीदधिकारः | प्रत्यहं mata 
यथाविहितस्त्रक्रमेण वेदानां पाठकालः सुनिर्दिष्टः | मासस्य शुझ्षप्न तिपत्तिथिः 
अनध्यायकालरूपेणोकिखिता ( १९/६२) । धनुर्विद्यायाः शिक्षा साधारण्ये 
विशेषतस्तु क्षत्रियाणां मध्ये प्रचलितासीत्‌। सङ्गीतविद्यायाः प्रसारोऽपि 
बहुत्र उल्लिखित: | आलिङ्ञप्र-काहलोध्वक-परिवादिनी-विपश्ची-झर्झर-सरदल- 
ढक्का-वेणु-तुर्य्यादीनां वाद्ययन्त्रविशेषाणां समुल्लेखः सङ्गीतविद्याचर्चायाः 
समुन्नतिं प्रख्यापयति | श्रीहर्षेण विद्येयं गन्धव विद्यारूपेणोपवणिता (१०/७४) | 
कविना ७/१०७ संख्यके swt चतुःषष्टिप्रकाराणां कलानां समुल्लेबो विहितः। 
aga चित्रकर्मणः आस्िम्पनकरणस्य चोल्लेखः परिलक्ष्यते | ' नाय्यंस्तु विषये- 
ऽस्मिन्‌ नेपुण्यमवगाइन्ते सम | चित्रकर्मणि चित्रशिह्पिभिः प्रायेण कृष्ण- 
शुभू-हरित-कपिश-रक्तादीनि वर्णानि व्यवहृतानि | 
नलराजधान्यां धर्म प्राणमानवानां वेदविहितधर्मानुष्ठानस्य wate चित्र 
कर्पमुपस्थापितं कबिना-। नित्यने मित्तिककम भेदेन धर्मीयानुष्ठानानां द्वेविध्यं 
सम्भ्रदायसिद्धम्‌ | तत्र सन्ध्याबन्दनादीनि नित्यकमं रूपण ब्रतोपवासादीनि 
च ने मित्तिककम रूपेण परिगण्यन्ते। fest: नियमेन नित्यकर्मानुष्ठानमक्रियत | 
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सूयं मुद्दिश्य मन्त्रजपकाले रक्तचन्दनवीजमालिकायाः ( २१/३३ ), शिवसुद्दिश्य 
शतसुद्रीयमन्त्रोञ्चारणकाले .रुद्राक्षमालिकायाः ( २१४० ) व्यवहार आसीत्‌ | 
साम्निकानां विप्राणां त्रिकालयज्ञ आवश्यिककमंरूपेण व्यवस्थितः | पितृतपेणे ` 
कृष्णतिलस्य व्यवहारः ( १७/१५६), खानादनन्तरं तिलकधारणम. (१७/१७०), 
मासमुपवासः ( १७/१७३ ), ae पशुबधः ( १७/१७२ ) इत्यादीनि निषध- 
राज्ये प्रचलितान्यासन्‌ । तदानीन्तने समाजे विष्णु-सूय-शिवादीनां मूर्ति- 
पूजाप्रचलितासीत्‌ ।' अश्वमेध-गोमेध-सोत्रामणि-राजसूय-दशं पूणं मासयागानां 
नितरामुल्लेखः समाजे यागप्राधान्यं प्रख्यापयति | वेदविहितधमस्य प्राधान्ये- 
ऽपि समाजे वेदविरोधिनां बौद्धजेनादीनां धर्माणामपि अवस्थित्तिरासीत्‌ | 
नागरिका अतिथिवत्सला आसन्‌ | गृहिणः प्रणिपातेन सभ्भुमं wasi 
पादोदकेन पादो प्रक्षाल्य मधुपर्क दानेन अतिथीनां यथोचितां तृप्ति सम्पादित- 
वन्तः | समीरीतभ्य-- 
नत्वा शिरोरबरुचापि पाद्यं 
सम्पाय्यमाचारविदातिथिभ्यः | 
म्रियाक्षराल्ीरसधारयापि 
वेधी विधेया मधुपक तृप्तिः || ने. च. ८/२० ll 
अपि च गृहिणः अखण्डिततण्डूले: दूर्वातृणेश्व अतिथीन्‌ सन्तोष्य खाद्यरूपेण 
तेभ्यः जलसम्पुक्त सक्तुं न्यवेदयन्‌। तथा चोक्तं नेषधुकाव्ये-- 
प्रथममुपहत्यार्ध तारेरखण्डिततण्डुले- 
स्तिमिरपरिषदूदर्वापर्वाबलीशवलीकृतैः | 
अथ रविरुचां ग्रासातिथ्यं नभः स्वविहारिभिः 
सजति शिशिरक्षोदश्रणीमयेरुदसक्तुमिः || ने. च. १६/१४।। 
गृहे अतिथेरनागमनमात्मदौर्भाग्यमिति अमन्यन्त जनाः | 
नैषधचरितोपवर्णिते समाजे धनिनां प्राधान्येऽपि निर्ध नानामवस्थिति- 
रासीत्‌ | विदर्भशाजकन्यायाः विबाहोतसवे साधारणप्रजाः निमन्त्रिताः न 
वेति कविना नोल्िखितं किन्तु आपणात्‌ सक्तलाभेन तासां सरला जीवनयात्रा 
आनन्देन निर्वाहितासवदिति सुस्पष्टमुक्तम्‌ | समाजे मुद्रारूपेण बराटिकायाः 
प्रचलनमासीत्‌। तथा च द्वितीये सग वराटिकागणनातत्पराणां वणिजा- 
मुल्लेखो नो नयनपथ पन्थायते- 
9 ' ° 
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“बहुकम्बुमणिव राटिकागणनाटतूकरकक टोत्‌करः | 

हिमवालुकयाच्छवालुकः पटु दध्वान यदापणाणेवः || ने. च. २/प्स | 
स्वणसुद्रा रोप्यमुद्रा चापि क्रयविक्रयमाध्यमरूपेण परिगणिते आस्ताम्‌ | 
कूटरजतं स्तरण मुद्राव्याजेन sed भण्डेः प्रायेन नारिकाः प्रतारिताः 
( २२/५५) । शोचनीयासीदधमर्णानासवस्था | उत्तमर्णानामनुमहभाजनास्ते 
प्रायेण पदे पदे तेः प्रतारिता अभवन्निति ead) कुसीदजीविभिरपि ते 
प्रताय्यंन्ते स्म। अभिजातानां स्वर्णाल'कार इव दरिद्राणां मध्ये आरकुटा- 
भरणस्यापि प्रचलनमासीत्‌ | ü 
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